


| Comparative 
Religion 


~ Kedar Nath Tiwari 














Comparative Religion 





ae 





aqo 


Comparative Religion 





KEDAR NATH TIWARI 


MOTILAL BANARSIDASS 
Delhi Varanasi Patna 
Bangalore Madras 


BY JAINENDRA PRAKASH JAIN AT SHRI JA 
INDUSTRIAL AREA, PHASE I, NEW DELH 
NARENDRA PRAKASH JAIN FOR MOTILA: 


First Edition: Delhi, 1983 
Reprinted: Delhi, 1987, 1990 


MOTILAL BANARSIDASS 
Bungalow Road, Jawahar Nagar, Delhi 110 007 
Branches 
Chowk, Varanasi 221 001 
Ashok Rajpath, Patna 800 004 
20, Royapettah High Road, Mylapore, Madras 600 004 


© Tue AUTHOR 


ISBN: 81-208-0293-4 (Cloth) 
ISBN: 81-208-0294-2 (Paper) 


PRINTED IN INDIA 


INENDRA PRESS, A-45 NARAINA 
1 110028 AND PUBLISHED BY 
L BANARSIDASS, DELHI 110 007. 


One ra vs 


FOREWORD 


Comparative Religion isa very interesting and important 
area of philosophical research and study. That is why univer- 
sities of India are steadily includingit as part of their teaching 
courses. 

Dr. Kedar Nath Tiwari has done a great service to the 
cause of promoting the study of Comparative Religion by 
writing a book on the subject. His book is written in a very 
lucid style and contains for enough material forinitiating students 
and scholars for further research and study in the field. The 
aim of a study like this is partly to acquaint readers with the 
main aspects and features of the living religions of the world 
and partly to suggest the points of agreement and difference 
among the different religions. The book very well succeeds in 
serving both these ends. Iam confident that the book will be 
well received both by students and teachers of Philosophy and 
also by general readers. 


Basant Kumar LAL, 
University Professor & Head, 
Department of Philosophy, 
Magadh University, 

Bodh Gaya. 
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PREFACE 


Although Comparative Religion as a subject of serious study 
has found a relatively late start, it has been realised for quite 
some time now that it is a very useful and important study. 
Many universities, both in India and abroad, have therefore 
included the subject in their academic curricula. Books on the 
subject are also not rare now. But still I have always felt the 
need of having a book on the subject which could effectively 
meet the requirements of the Honours and Post-Graduate students 
of Philosophy and Religion of the Indian Universities. This 
feeling of mine has found ample support from the difficulties which 
my own students as wellas the students of some other univer- 
sities of Bihar have been facing in the sùbject for long and which 
they have been reporting to me from time to time. Most of the 
books that are available onthe subject dwell more upon the 
history of the origin and growth of the different religions rather 
than upon the basic principles, beliefs and practices that these 
religions inculcate and emphasise. I have, therefore, instead of 
going into the history of the religions, tried in the present book 
to deal with them with reference to certain specific topics 
relating to the important beliefs and practices of the followers 
of these religions. My study has, therefore, in brief, been more 
topical and less historical. Then again, to make the study really 
comparative, I have added a separate chapter on comparing 
religions on the specific topics with which I have been con- 
cerned here in this book. On the basis of these comparisons, I 
have also made an attempt towards the end of the book to 
assess the possibility of a Universal Religion, which is being 
much talked of for some time now by the religionists and 
philosophers of the world. 

The book is specially meant for the use of the students and 
therefore moderate critical appraisals also have been made here 
and there. But general readers interested in the subject will 
also, I hope, not be frustrated and will find the book much to 
their interest, use and purpose. I cannot claim that the book 
will be really useful for those whom it is meant for, but I must 
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hope so. Readers themselves will be the best judges of the merits 
and demerits of the book and I will be very much obliged to 
them if they write to me the shortcomings of the book in frank 
and definite terms. 

I am really very much thankful to those of my students 
who have inspired me to write this book for the solution of 
their difficulties. I am also thankful to Shri Jainendra Prakash 
Jain, the Partner of M/s Motilal Banarsidass, who very much 
liked the idea of publishing a book on the subject and asked me 
to prepare the manuscript. I cannot forget Sri Kamala Shankar 
Singh, a very sincere and enthusiastic executive of the Patna 
Branch of M/s Motilal Banarsidass, who played a significant 
role in initiating the idea of writing a book on the subject and 
thereafter pursuing relentlessly the task of getting the manuscript 
prepared by me. Last, but not the least, I must extend my 
heartfelt gratitude to my elder, Dr. Basant Kumar Lal, who 
took the trouble of going through the manuscript, making 
valuable suggestions here and there, and finally writing the 
Foreword. 

K. N. Tiwari 
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CHAPTER I 


COMPARATIVE RELIGION : NATURE, AIMS 
AND OBJECTIVES 


The subject of Comparative Religion as a scientific study of 
the various features of the different religions of the world in a 
comparative perspective is relatively a late development. It is 
hardly fora hundred years or so that the name ‘Comparative 
Religion’ has gained currency and studies in this direction 
have been taken up inright earnest. One important reason 
of this late beginning of the study of the subject may be 
attributed to the fact that most of the scientific studies of 
modern times have originated from the west and the western 
people until recently entertained such a sense of supremacy in 
their head and heart regarding their own religion that they 
hardly thought it worthwhile to compare it with the religions 
of the east. Consequently, they did not see the necessity of 
undertaking any study of religions other than their own. Even 
when they sometimes did so, they did it only with a view to 
exposing the weak points of those religions so as to belittle 
their importance and, in contrast, to exalt their own. But this 
is not the right spirit in which a comparative study of the 
different religions can be made. Such a study requires an 
impartial, neutral and tolerant outlook and if at all there is 
any leaning or sympathy for any religion, it must be for 
religions other than one’s own. The attitude of India has 
always been one of tolerance and respect for other religions and 
the Indian people have never regarded themselves as the 
chosen people of God.” Attempts at comparative study of 
religions have been made in India since very old days, but due 
to the political subjugation that she had to suffer for long, her 
voice was not recognised and cared for in the family of nations. 
It is not only ona theoretical level that India has recognised 
the value and worth of other religions, but also onthe practical 
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level she has set exemplary evidence of her tolerant attitude by 
accommodating many foreign religions of the world on her soil 
from time to time. She has always taken the various religions 
of the world as nothing but the different ways, suited to the 
cultural environments of different people, leading to the same 
goal. As Parriender has very nobly and honestly recognised, 
“India is used to many religions and regards them as different 
ways to the one goal witha rare tolerance.” It is only when 
a few saner western thinkers have begun looking to eastern 
faiths as certain valuable heritages of mankind that the western 
people have realised the need and importance of a comparative 
study of religions and the science of comparative religion has 
consequently come about. Moreover, when the modern 
scientific developments have made the world in a sense very 
small such that mutual contacts among various cultures have 
become inevitable, the westerners have to recognise the existence 
and value of religions other than their own also. And thus 
comparative religion has now becomean important subject of 
‘study and research amongst students, teachers and scholars of 
the. world. 

The name ‘Comparative Religion’ perhaps doesnot carry the 
full sense of the kind of study that is made under it, although 
it carries some sense. The name is rather synoptic. More 
properly, perhaps, it is to be called ‘Comparative study of 
Religions’ rather than ‘Comparative Religion.’ A. C. Bouquet, 
while making his aim of writing a book on Comparative Religion 
clear, asserts that it is ‘a survey and comparison of the great 
religions of the world.’? Comparative Religion, therefore, 
precisely speaking, is ‘a comparative study of the important 
features of the different religions of the world in a perfectly 
scientific spirit. What this ‘comparative study of religions in 
a scientific spirit’ actually means, requires clarification in which 
we will enter below. That will also clarify the precise nature, 
aims and objectives of the subject of Comparative Religion. 


1. G. Parriender, Comparative Religion (G - 

iA n (George Atan & Unwin, 1962) 
2. A.C. Bouquet, Comparative Religion (Cassel 

London 1961). í & Company Lid, 


Nature, Aims and Objectives 3 


We may see through whatever we have said above regarding 
the subject matter of comparative religion that (1) it is a com- 
parative study of different religions on various points and (2) 
it is a scientific study. As regards the first point, it may be seen 
that whenever we embark on such a study, we have to face the 
problem of selection of materials. We are in difficulty as to 
what to include and what to leave aside out of the vast mass of 
materials that we come across. But then this should not be a 
very serious point of difficulty. After due consideration of 
materials, points of importance may be marked out and com- 
parisons of those points may be made. But again there is a 
difficulty regarding the comparison itself. No comparison 
seems possible at first sight, because each religion in its whole- 
ness appears to have its own distinctive character with specific 
features of its own. How to make comparisons then ? More- 
over, in making comparison, there are always chances of over- 
emphasis, both in respect of the similarities and differences 
found amongst different religions. As a matter of fact, religions 
of the world both agree and differ together in many important 
points. But over-enthusiastic persons exhibit maniac tendencies 
in either bringing useless and farfetched points of similarity or 
in exposing unnecessary, unimportant and artificial points of 
differences amongst religions. In making honest and objective 
comparisons, both these extremist tendencies are to be avoided. 
Factual comparisons with points of real similarities and differ- 
ences must be brought about in making a real comparative 
study of the religions of the world. And this is not an 
easy task. The task becomes all the more difficult due to a 
natural and unavoidable leaning that one has towards one’s own 
religion. In making comparisons, one is generally inclined 
towards taking one’s own religion as the standard of comparison 
and judging other religions in the light of that. This tendency 
vitiates the real academic spirit of making a comparative study 
of religions, because the person instead of making honest 
comparisons begins to pass judgments which are prejudiced 
and unwarranted. As a precaution against such tendencies, 
Parriender very honestly and amply remarks, “Comparison, 
however to be justified seriously, must not imply judgment, and 
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still less depreciation of any faith.”! And these points inevitably 
lead us to the consideration ofthe scientific nature of the study 
of comparative religion, i.e., to the consideration of the second 
point that we have made out above. 

Comparative religion is a scientific study. In the foregoing 
paragraph we have indicated in an implied manner whata 
Scientific study of religions would be like. Itmust not be 
unrealistic and biased, rather it should be factual and realistic. 
No point concerning any religion, either one’s own or any other, 
is either to be overemphasised or underestimated. The compa- 
rative study of the main points of various religions must be 
made in a neutral and detached manner characteristic of a 
scientist. We have said that in making comparisons there is 
always a danger ofswaying towards the strong points of one’s 
own religion and weak points of others. But in a scientific 
study of religions, this tendency must be avoided. An attitude 
of objective knowledge-seeking will have to be adopted so that 
all sorts of preferences or prejudices for or against any religion 
are completely shunned. Rather to be able to carry on a really 
scientific study in the sphere of religions it is necessary that one 
is more sympathetic towards religions other than his own. 
Religion is a very touchy and sensitive affair and therefore even 
in being neutral there is always a danger of leaning towards 
one’s own faith. To avoid this, one will have to adopt here 
somewhat a special kind of scientific attitude. And that is that, 
instead of being completely neutral, one will have to be a bit 
sympathetic towards other religions. Charity towards other 
religions, therefore, is a necessary ingredient of the scientific 
study of religions. 

A second precaution must also be taken in making the study 
of religions scientific. A scientific study, as we have said 
above, is a detached study. But too much of detachment in 
the study of religions is in a sense harmful and undesirable. 
Being detached sometimes means adopting a cut-and-dry attitude, 
confining oneself only to the externals ofa thing without enter- 
ing into its real depth. Religions are all living faiths and their 
essence does not consist in their bare externals such as rituals, 


1. Parriender, op. cil., p. 12. 
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methods of prayer, ceremonies etc. It rather consists in the 
inner beliefs and convictions which they carry along with them 
and which give their followers a distinctive character and way 
of life. To understand these internals of a religion, a little of 
involvement, not into any particular religion, but into religion 
in general, is necessary. In other words, some kind of religious 
sensitivity is essential on the part of a man who wants to make 
a study of religions in a comparative perspective. A purely 
cut-and-dry attitude cannot be regarded as a really scientific 
attitude in this sphere of study. That may be helpful in study- 
ing the dead and unconscious materials of the external world, 
but that can hardly help in a faithful study of the living faiths 
which concern the inner convictions of people. In a way, the 
study of religions is not only a study of their objective features 
as found in them externally, butalso of the inner faiths and 
commitments associated with them in reference to their follo- 
wers. Therefore, any scientific study in this sphere will have to 
be scientific in somewhat a specific sense. 

Moreover, Comparative Religion, ifit is to be a real aca- 
demic study (and notonly a study of general interest), mustnot 
only be a comparative description of the various points in a 
scientific spirit, but also be to some extent evaluative and 
critical. Really this aspect of comparative religion is the most 
delicate and it is here that tolerance and sympathy towards 
other religions are most required. Evaluation always requires 
a standard and one is always naturally tempted towards making 
one’s own faith the standard ofevaluation. And here the entire 
aim of a comparative study of religions is destroyed. In making 
evaluations or critical estimates, therefore, one has to take ut- 
most care of not being unfair to any faith. To make a critical 
appraisal of a religion other than one’s own is an exceedingly 
difficult and delicate task. But then it has to be done. In 
fact, many scholars have taken up this task and have accomp- 
lished it wisely and successfully. Thus evaluations are to be 
made, but the important thing to see is that they are rightly 
made. : : 

But the question is, how are such right evaluations to be 
made ? In fact, there is no straight and well-knit answer to 
this question. In other words, no straight and well-defined | 
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path can be shown to accomplish the job. It much depends 
upon the personal will and worth of the appraiser. One has 
to combine here his genuine critical acumen with his real sense 
of sympathy and large-heartedness for other religions. And 
this is not an easy task. However, some valuable hints have 
been thrown by certain thinkers on this point and in our humble 
way of thinking, we will suggest that they are to be followed 
in utmost sincerity and seriousness, if Comparative Religion is to 
become auseful study. One such hint is that, when evaluative 
statements are made about other religions, it must be kept in 
mind that they are recognised as fair in the context of the parti- 
cular religion regarding which they are made. This clearly 
means that external criticisms of religions must be avoided as 
far as possible. Criticisms ofa religion must be made within 
the framework of its own beliefs, ideas and practices. There 
is no' limit to external criticisms. They all depend upon the 
personal convictions, likes and dislikes of the appraiser. But 
such criticisms based on personal likes and dislikes, or based 
on criteria drawn out of one’s own faith and religion are hardly 
justified and desirable. A very prudent and at the same time 
valuable hint has been thrown in this regard by Cantwell Smith 
when he says, “It is the business of comparative religion to 
construct statements about religion that are intelligible within 
at least two traditions simultaneously.’*! The two traditions 
meant here are : (1) The tradition to which the appraiser be- 
longs and (2) The tradition of the religion he is appraising. In 
a similar vein Prof. Bahm observes, “My own view is that 
“Comparative religions’ does not exist in its fullest and fairest 
sense until judgements are based upon standards common to all 
of them and until each religion that Proposes a standard of its 
own by which to measure other religions is also measured by 
standards proposed by other religions. “Comparative religions’ 
as a study cannot approach being an ‘objective science’ until 
those who study it become willing to commit themselves to 
comparisons based on objective standards.”2 It is clear that the 





1. Comparative Religion: Whither and Why ? p. 52. 


2. A. J. Bahm, The W Linn poh: 
1964, p. 13. ? orld?s Living Religions (Arnold Heineme, nn), 
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general spirit lying behind all those hints is that, in making 
critical appraisals of other religions, one must give up prefer- 
ence for the beliefs and ideas of one’s own religion or of any 
particular religion. Evaluations must be made with an open 
mind such that standards derived from one’s own religion are 
not imposed upon others. 

The above may give us an idea of the nature, aims and 
objectives of Comparative Religion. It also gives us an ample 
hint of the difficult and delicate task that a writer on compa- 
rative religion may have to perform. A very balanced mind— 
unbiased, unprejudiced, trained in scientific neutrality and yet 
sensitive to the deeper convictional aspects of religion — is 
required to undertake and accomplish this task. Yet the task is 
not impossible. In fact, valuable comparisons and evaluations 
have been made and they can very well serve as our guides in 
the stupendous’ task that we have embarked on undertaking. 
Let us hope and believe that in the following pages we shall 
be able to do justice to the claims of the various living religions 
of the world in so far as we will be engaged in the delicate 
task of comparing, contrasting and evaluating them. 


CHAPTER II 


HINDUISM 


1. Introductory 


Hinduism is perhaps the oldest of all the living religions. It ` 
has neither any definite date of its origin nor has it any definite ’ 


founder associated with it. It is called Sandtana dharma, a 
religion coming down to people through eternity. It is thus 
a unique religion in one very important sense. Nearly every 
religion of the world is associated with a definite personality 
claimed to be its first originator or founder and has a definite 
‘text which is regarded as its basic religious text. But Hinduism 
has none. It can more be regarded as a spontaneous growth 
assisted at various stages of civilisation from various sides rather 
than a creation or construction of somebody. As Sir Charles 
Eliot remarks in this connection, “Hinduism has not been made, 
but has grown. It is jungle, not a building.” Similarly, K. M. 
Sen makes the following observations in his book Hinduism, 
«Hinduism is more like a tree that has grown gradually than 
like a building that has beenerected by some great architect 
at some definite point in time. It contains within itself the 
influences of many cultures and the body of Hindu thought 
thus offers as much variety as the Indian nation itself’! The 
names of a host of sages and saints are of course associated 
with Hinduism, but none can claim to be its founder; they have 
all simply contributed to its growth in their own specific ways. 
Similarly, AD GROEN COTE of sacred literature is also 
associated with ‘Hinduism to which one is to refer for having 
an idea of its chief beliefs and practices, but none can claim 
exclusive authority. Some of the important religious texts of 
Hinduism are—the Vedas, the Upanisads, the Puranas, the 


1. K. M. Sen, Hinduism, (Penguin Books), pp. 14-15 
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Dharma Sitras and Dharma-Sastras, the Ramayana, the Maha- 
pharata and the Bhagavadgita. But this list also is not exhaustive. 
of these, Vedas are the oldest, rather they are regarded by the 
Hindu tradition as beginningless (Anadi) and in a way exert 
the highest authority. Nevertheless, other texts also are 
regarded as no less sacred. 

Not only it is that Hinduism has no one as its definite 
founder and no book as its one exclusive text, but also that it 
has got no well-defined, rigid and dogmatic principles of faith 
or practice. Varying beliefs and practices can be found amongst 
those who call themselves Hindus. A polytheist is as much 
a Hindu, as a monotheist or a monist or even an atheist. 
Hinduism is really a vast and apparently incoherent religious 
complex. It is rightly characterised as a vast jungle in which 
it is very difficult to mark out how many kinds of trees and 
plants flourish. In fact, to summarise the main principles, 
beliefs and practices of any religion is very difficult, but in case 
of Hinduism it seems impossible. The variety and complexity 
of Hindu beliefs and practices can be seen implied into the very 
basic philosophy (of religion) that Hinduism entertains and 
professes. There is only one basic reality underlying everything 
which is differently named in different religions. All the different 
religions are really like different paths leading to the same goal. 
So there is no question of prescribing any rigid set of principles 
or practices. Everyone has got the right to follow his own 
path and approach God in his own way. Hinduism never 
claims that a particular prophet is the prophet and a particular 
faith is the faith. It does not believe in inflicting rigid rules of 
prayer, worship etc. As a matter of fact, the way of worship 
or prayer or any other such way is not the only way of realising 
God or attaining salvation. There are various ways, of which 
Hinduism more often speaks of three—the way of knowledge 
(Fiiana marga), the way of action (karma marga) and the way 
of worship and prayer (Bhakti mārga) - Anyone according 
to his temperament may adopt any of these ways and attain to 
salvation. Thus Hinduism is in its very temperament against 
any rigid rules of religion. It is very liberal and broad hearted 
inits approach and outlook. 

Hindu religion, as we have said above, is an amalgam of 
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various kinds of beliefs and practices. Although this religion 
has generally been recognised as a religion of the Aryans, in 
fact, various ethnic and cultural groups have exerted their 
influence from time to time inshaping and reshaping the various 
beliefs and practices that are prevalent in Hindu religious 
complex. At least the two ethnic groups present in India from 
before the advent of the Aryans had their definite marks on 
Hindu religious beliefs. Aryansmade no ‘effort to convert 
everyone to their own faith. Instead, Aryan beliefs and practices 
themselves assimilated a great deal with the beliefs and practices 
of both the Dravidians and the aboriginals. So the overall 
culture or religion which is now known as Hinduismis a gradual 
growth out ofthe amalgam and synthesis of beliefs and practices 
of various strands. Hinduism has very appreciably retained 
within itself all these kinds of beliefs and practices ranging from 
most profound religious thoughts and ideas to gross superstitions 
and magic which may very well be seen amongst the people 
who go to compose the Hindu pantheon. Thus Hindu religion, 
in general, may be said to be something thatis lived by Hindu 
people. No other characterisation can do full justice to it. 
Hinduism is not only a religion, but a-social system and a 
tradition too. The most obvious and important mark of this 
social system has been its varna dharma. As a matter of fact, 
traditionally, only he has been able to be a Hindu who has 
belonged to any of the four varnas present in Hindu social 
system. This has been rather the distinguishing mark of being 
a Hindu. One may have any kind of belief regarding God etc. 
and one may follow any kind of religious practice of his choice. 
That will not check anyone from being called a Hindu. But 
he cannot be a Hindu unless he belongs to one or other class 
or Varna. Formerly, the classification seemed more based 
upon the aptitude and worth thatone had, but in course of 
time birth became the only criterion of distinction. It may be 
said here that inspite of all the varieties of beliefs and practices 
that a Hindu has, belongingness to one or other of the four 
varnas has been an essential mark of someone being a Hindu. 
Any other thing which has bound Hindus together as one 
religious group inspite of their differences in beliefs and practices 
can be said to be their faith in the Supremacy of the Vedas as 
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well as their regard and respect for some other religious texts 
such as the Ramayana, the Mahabharata and the Bhagavadgita. 
Some other features which have been able to bind Hindus 
together as one religious group have been their common beliefs 
in the immortality of soul, the law of Karma and rebirth, the 
possibility of Moksha etc. Thus inspite of varieties and differ- 
ences in beliefs and practices, there are certain well-defined 
marks of being a Hindu and also there are certain common 
grounds which Hindus generally share. 


2. Basic features of Hinduism as a religion 


As thereare hardly any well-defined criteria of Hindu religion 
and one can bea Hindu by simply coming under the fold of 
one of the classes specified by the Varna Dharma notwithstand- 
ing his other beliefs and practices, itis very difficult to enume- 
rate any such feature or features of Hinduism which may be 
characterised as basic in the sense that they are commonly and 
essentially shared. by all Hindus. However, we have seen above 
that in spite of the differences of beliefs and practices, there 
are certain such features of Hinduism which bind its followers 
together, howsoever loose that bond may be. There are certain 
beliefs which a good majority of Hindus seems to hold and also 
there are certain practices which are more or less common 
amongst the Hindus. Such beliefs and practices may form the 
basic features of Hinduism as a religion and they can be sum- 
marised as follows : 


(1) Hinduism isa complex religion admitting of vast differences 
of beliefs and practices amongst its followers. 

(2) eels polytheistic, monotheistic, monistic and atheistic—all 
at the same time. 

(3) Belief in the authority of the Vedas and belongingness to 
one of the four varnas are more or less essential marks 
of anyone being a Hindu. Besides the Vedas, an average 
Hindu takes the Ramayana, the Mahabharata and the 
Bhagavadgita as revered sacred texts and so often repeats 
lines from them as a mark of sacred practice. 

(4) Hinduism, whether it be theistic or atheistic, believes in 
an overall supremacy of the spiritual over the profane 
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(5) 


(6) 


(7) 


(8) 


(9) 


(10) 


(11) 
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and the material. It is generally believed in it that 
behind and beneath the mundane world order, there is a 
spiritual order or realm which is the basic, the essential 
and the eternal. i ; : 
Quite in consonance with the above belief, Hinduism 
firmly beleives that the essential nature ofman is spiritual. 
The bodily aspect of man is only external and superficial. 
In his inner and essential being man is a soul. This soul 
in man is immortal. Nothing can destroy it. It survives 
man’s bodily death. 

In continuation of its belief in the immortality of soul, 
Hinduism believes in the transmigration of soul from one’ 
body to another. This is more popularly known as the 
doctrine of rebirth in Hinduism. The death of a body 
simply means soul’s casting off that body in order to put 
on another one so as to begin a fresh worldly life. 
This transmigration of soul from one body to another is 
not, however, taken as something desirable in Hinduism. 
It is a sign of soul’s bondage which begets continued 
suffering. Liberation from this cycle of birth and rebirth 
is the real goal of man. 

Action done with a sense of attachment (kama) is the root 
cause of man’s continued involvement in the chain of birth 
and rebirth. Karma and Samsara therefore go hand in 
hand, and if one wants to be liberated from the chain of 
Samsara, he will have to be free from karmas, i.e. attached 
egoistic actions. 

Hinduism firmly believes that release from this cycle of 
birth and rebirth is possible and this release is called 
Moksha. ; 

Moksha is possible by adopting any of the three paths— 
the path of knowledge, the path of disinterested or 
unattached actions and the path of devotion to God. 
Moksha is life eternal in which soul becomes free from 


all worldly suffering and attains its original pure spiritual 
nature. 


Besides these, there are a host of other beliefs and practices 
which an average Hindu seems to entertain and follow, but 


Hinduism 13 
they are not very pervasive and most of them are only regional 


= locational in nature. We need not, therefore, mention them 
ere. 


3. God 


We have said above that one can bea good Hindu without 
having any belief in any god or goddess. There is a full-fledged, 
rather highly esteemed, system of Hindu philosophy, known as 
the Samkhya system, which is clearly atheistic. Thus in one 
sense it may look rather odd or irrelevant to talk of Hindu 
conception of God. But really itis not so. An average Hindu 
seems to be a firm believer in God—either in one God or in 
several gods and goddesses. Hindu belief in God ranges from 
polytheism through abstract monism to a concrete monotheism. 
Vedas are regarded as the most original source of Hindu faith 
and they are clearly polytheistic in nature. They abound 
in various gods and goddesses of whom Varuna, Mitra, 
Agni, Indra etc. seem to be prominent. Although in later 
Hinduism, these gods have hardly any hold on the common 
mass, still polytheism with other gods and goddesses seems 
to be the dominant faith of the average Hindu. An average 
Hindu even now worships several gods and goddesses on different 
occasions. But a monotheistic tendency seems to be present 
in Hinduism right from the age of the Vedas themselves. 
Although apparently the Vedas speak ofa host of gods and 
goddesses, there is always a tendency towards monotheism 
involved therein. This may be seen in the fact that whenever 
there is a praise in favour of any god or goddess in the Vedas, 
it is so construed as if the god or goddess in praise reigns 
supreme over all and others are just his various forms. There is 
a clear indication towards monotheism also when the Vedas 
declare that the same one reality is called by various names 
(Ekam ‘sadvipra bahudha vadanti). This tendency of the Vedi 
polytheism towards monotheism is amply characterised by Max- 
muller as henotheism. Although, as we have said above, an 
average Hindu even now worships a host of gods and goddesses 
such as Visnu, Siva, Ganesa, Kartikeya, Hanumana, Parvati, 
Durga, Kali, Saraswati, Laksmietc. (there are said Lo 5 33 
crore gods and goddess in Hindu pantheon). There is an inherent 
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faith in even the most illiterate of Hindus that, at bottom there 
is only one God and the various gods and goddesses are just 
his various forms or manifestations. 

Anyway, when we come to the stage of the Upanisads, the 
Vedic polytheism (and the associated ritualism) seems to be 
converted here into a philosophic monism. As a matter of fact, 
in the Upanisads there are two trends of which the drift 
towards monism is the one. The other trend gives vent to mono- 
theism. It is really these two different trends present in the 
Upanisads which give rise to two equally important Hindu philo- 
sophic systems of Samkar’s Advaita and Ramanuja’s Visistadvaita, 
the former being an exquisite example of absolute monism and 
the latter of a full-fledged theism. These two philosophies based 
upon the Upanisads have really both captured the Hindu reli- 
gious mind, although it is the former which is more well known 
amongst the westerners as the characteristic Hindu philosophy 
and religion. The former speaks of God as an attributeless Abso- 
lute (JVirguna Brahma), while thé latter takes God as the Lord, 
the “Inner controller’ who indwells the entire cosmos. This 
God is not a god of the Vedas, but the God, the only supreme 
being, omnipotent, omniscient etc. and the ruler of the 
entire universe. This God is called here the saguna: Brahma. 
It is the latter view assisted by the theism of the Ramayana, 
the Mahabharata and the Bhagavadgita which has a mass im- 
pact and has captured the minds of the popular Hindu milleau. 
The former has proved to be a great Hindu philosophy, but as 
a religion the latter has gained more ground. We shall therefore 
try to expound here in brief the conception of God as envisaged 
in the theism of Ramanuja and the Bhagava dgita. 

God it Antaryaii, the inward dweller, the inner soul of the 
entire universe. He is infinite, eternal and all-pervading. He 
is omnipotent, omniscient and omnipresent. He is the supreme 
value also and is endowed with infinite auspicious qualities such 
as truthfulness, knowledge, bliss, tenderness, compassion etc. 
[aN Gro a a a L ISo He 

vore g (as Judaism and Christianity 

seem to believe in), but out of the material of his bei 
He has within his being two aspects of cit E 
acit (Matter) (Para and Apara kuol s Sor ie) re 
anguage of the Bhagavad- 
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gita) and he creates the entire universe of material objects and 
conscious beings out of these two aspects. The objects of the 
world are the real expressions or modifications of these two 
aspects. God is thus both the efficient (Nimitta) and the material 
(Upadana) cause of the universe. (Here it should be remembered 
that the Nyaya regards God as only the efficient cause and 
not the material cause). He isboth immanent in the world as 
its indwelling sustainer as well as transcendent to it as its creator. 
He is the innersoul of the world, which, as if, constitutes his 
body. Just as the soul is unaffected by the changes in the body, 
similarly God remains unaffected by the changes in the world. 
He is changeless in his nature. He is also unaffected by the 
impurities of the world. He is supreme goodness. That the 
entire universe is God’s body and that nothing is outside him 
are as much the theme of the Gita conception of God as that 
of Ramanuja’s. In the body of God, Arjuna beholds all the 
beings of heaven and earth but still he does not visualise the 
beginning, the middle or the end of the Lord.! God is regarded 
as the Purusottama in the Bhagavadgita and as Narayana and 
Vasudeva by Ramanuja. He is neither personal nor impersonal 
but super-personal. Ramanuja also takes God as Visnu, who 
at the time of creation projects the whole world from within 
him and at the time of dissolution withdraws everything within 
him. Š 

Although the above conception of God as envisaged in the 
Bhagavadgita and in the philosophy of Ramanuja is very much 
acceptable to a Hindu, an average, unsophisticated Hindu con- 
ceives God in a way which seems very much based on the 
Purāņas. The average Hindu in his own unsophisticated man- 
ner believes that God has no definite shape and form. He is 
nirākāra. He is above time and space and is eternal and infinite. 
But he has three aspects within him—the creative, the preserva- 
tive and the destructive. His creative aspect is personified as 
Brahma, the preservative aspect as Visnu and the destructive 
aspect as Shiva. These three aspects are so often taken as the 
three deities, although within the one supreme Lord. Brahma, 
Visnu and Shiva (Mahesh) therefore constitute what may be 


1. The Bhagavadgita, XII, 15-16. 
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called the Hindu Trinity. The one basic reality of which the 
three are taken as the inseparable aspects is himself known as 
Visnu. He is conceived as essentially loving, compassionate, 
kind and good. He is further conceived as eternally sleeping 
on his couch, unless disturbed by the supplication of other gods 
who on occasions require his intervention for the preservation 
of righteousness and good in the world. It is believed that when- 
ever unrighteousness reigns supreme on the earth, Visnu incar- 
nates himself in the world and does away with all evil. So far 
he has incarnated nine times in different forms in the forms of a 
fish, a tortoise, a bear, a man-lion (Nrsimha), a dwarf 
(Vamana) and four times in human forms as those of Parasu- 
rama, Rama, Krishna, the Buddha and the tenth is due in near 
future. 


Brahma is regarded as the author of all creation. He, how- 
ever, is not worshipped by the Hindus as a principal deity. It 
seems that Brahma-worship was once popular, but was over- 
thrown by the worshippers of Visnu and Shiva. Brahma is mytho- 
logically known to have taken birth out of thenavel of Visnu 
while he keeps asleep with his consort Lakshmi at the time of 
the equilibrium of the world. This is smbolic of the creative 
aspect of Visnu. 

The worship of Shiva, the third deity of Hindu Trinity, is 
the most popular amongst the Hindus. Although Shiva is 
primarily regarded as a god of destruction, the average Hindu 
worships him as a very kind and beneficient deity. He is 
regarded as the god of regeneration and is believed to be 
pleased by little of prayer and devotion. He is equally the 
god of the ascetics as well as of the Hindus leading an ordinary 
domestic life. 


4. World 


There is no definite theory of creation in Hinduism. 
Even this is not clear whether the world is an act of 
creation at all. There is at least one Hindu system of 
thought—the Samkhya system which believes that the world 
is a product of evolution. Samkhya is an atheistic Hindu 
system and therefore for it there is no question of creation. In 
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the absence of any creator God, the question of creation does 
not arise. The world arises out of an evolution of Prakrti, the 
primordial matter, with the help and co-operation of Purusa, 
the non-changing primordial consciousness. Even those systems 
which take the world as an act of creation do not take it 
created all at once at a definite period of time in a well defined 
manner in the fashion of Judaeo-Christian belief. It seems the 
world is somehow taken as created from-all eternity and the 
acts of creation and destruction go on infinitely in a cyclic 
order. There are, of course, various mythical stories about 
creation in the various religious texts of the Hindus, but for 
the most part creation seems to be a mystery and it is not 
very clear when and how it was exactly done. The following 
hymns of the Rg Veda clearly paint creation as a mystery. 
“Then was not non-existent nor existent : there was no realm 
of air, no sky beyond it. What covered in, and where ? and 
what gave shelter ? Was water there, unfathomed depth of 
water ? Death was not then, nor was there aught immortal : 
no sign was there, the day’s and night’s divide. That one thing, 
breathless, breathed by its own nature: apart from it was 
nothing whatsoever. Darkness there was : at first concealed in 
darkness, this all was indiscriminated chaos. All that existed 
then was void and formless : by the great power of warmth 
was born that unit. Thereafter rose desire in the beginning, 
Desire, the primal seed and germ of spirit. Sages who searched 
with their heart’s thought discovered the existent’s kinship in 
the non-existent. 


Transversely was their severing line extended. What was 
above it then, and what below it ? There were begetters, 
there were mighty forces, free action here and energy up 
yonder. 

Who verily knows and who can here declare it, whence it was 
born and whence came this creation? The gods are later than 
this world’s production. Who knows, then, whence it first came into 


being ? 
He, the first origin of this creation, whether he formed it all or 


did not form it. 
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Whose eye controls this world in highest heaven, he verily 
knows it, or perhaps he knows not.” 

There are mythical narratives regarding the creation of the 
world in the Visnu Purana, the Manusmriti and such other 
texts also, Much of the details contained in these texts tallies 
with each other, but there are differences too, The details of 
the creation myth as contained in Rg Veda and the Manu- 
smriti very much agree with each other, In one of the hymns of 
the Rg Veda (X. 121) Brahma, as Hiranyagarbha, appears to be 
the seed of all creation, This golden seed of all creation comes 
from Visnu himself, who islying in the fathomless water, The 
hymn says, “In the beginning was the Golden seed : once born 
he was theone Lord ofall that is.” The golden seed is Prajapati 
the Lord of creations, who is both the transcendent God and 
the immanent spirit of everything. This story of creation out 
of the golden seed is the most popular amongst Hindus. There 
are other myths also (as in Visnu Purana) which relate that 
` the world came out of an egg which was cut by God himself. 
Of these various creation myths of Hinduism, Sir Charles 
Eliot says, “Hindu cosmogonies are various and discordant in 
details, but usually start with the evolution or emanation of 
living beings from the Divinity and often a reproductive act 
forms part of the process such as the hatching of an egg or the 
division of a divinity into male and female halves. But every- 
thing inthese creation stories is figurative. ”? 

Apart from the authenticity and literal reality of any of the 
stories of creation present in Hindu religious texts, one thing 
is clear and that is that, those who believe that the world is an 
act of creation believe that God has not created the world 
ex nihilo. He has created it either out of certain elements existing 
eternally (as the Nyaya-Vaisesika system believes that God 
has created the world in space and time out of the eternal 
material atoms in accordance with the previous karmas of 
people) or out of the materials of his own being (as the Bhaga- 
vadgita and the system of Ramanuja have it). In all these 





1. Rg. Veda, X, 129. 
2, Sir Charles Eliot, Hinduism & Buddhism, Book II, p. 43 
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theistic systems, however, the world is taken as totally depen- 
dent upon God. Even though God creates the world with pre- 
existing materials, as according to the Nyaya-Vaisesika, still 
nothing in the world is independent of God. The popular 
Hindu belief also is very much in favour of world’s absolute 
dependence upon God. This belief is well contained in the 
Hindu idea of Trinity of Brahma, Visnu and Mahesh. This 
Trinity signifies that God in his different aspects is responsible 
for all the three acts of creating, sustaining and dissolving or 
destroying the world. 

God as the creator of the world is regarded as transcendent 
to it but as its inner sustainer and controller he is also regarded 
as immanent into it. Even if God creates the world out of the 
material of his own being, he isnot fully exhausted in this world. 
This is clear from the following extract from the Purusa Sūkta 
of the Rg Veda which speaks in a figurative way about the fact 
that although God is present everywhere in the world, he is not 
exhausted into it—Thousand headed is Purusa, thousand eyed 
and thousand footed. Enveloping the earth on everyside he 
exceeds it by ten fingers breadth. Purusa is indeed this All, what 
has been and yet to come and he is the Lord of immortality 
(and) of what grows by (eating) food. ... One quarter of 
Him is all contingent beings, three-quarters of Him is what is 
immortal in heaven. With three-quarters Purusa ascended, 
one quarter of Him came into existence again (down) here. 
Thence did he stride formon every side among all that eats 
and does not eat.””4 

As to the nature and status of the world, the general Hindu 
belief is that, although the world is dependent upon God, it is 
nevertheless real. It is a real creation of God and is a ground 
for human action by which his future life will be determined. 
Only Samkara Vedanta takes the world as maya or illusion and 
it is a fact that a great majority of Hindu belief is affected by 
this view. The westerners take Samkara’s view of world as 
characteristic of Hindu religion and philosophy and this is why 
they so often level the charge against Hinduism that its attitude 
is world-negating, But this is hardly a correct assessment of the 


1. Rg. Veda, Purusa Sikta. X, 90. 
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Hindu view. of world. Firstly, it is to be very clearly kept in 
mind that Samkara’s view about the world is only one of the 
several views that the Indian tradition and philosophy have 
within them. Moreover, even Samkara regards this world as 
maya not in the sense that it is a phantom or a dream. On the 
other hand, by calling the world maya he simply wants to direct 
our attention to a more fundamental spiritual reality underlying 
the world. This aspect of Samkara’s thought has been times with- 
out number highlighted and emphasized by modern interpreters 
of Advaita Vedanta such as Vivekanand, Radhakrishnan etc. 
Samkara himself quite unambiguously says that although on 
the ultimate level, the world is not real and what is real: is 
Brahman and Brahman alone, on the practical level the 
world is fully real and all its activities have a real 
significance. 

As to the problem, why the world at all came about or what 
made the Lord create it, the general Hindu answer is that the 
world is the lila or play of God. It is the spontaneous overflow 
of God’s exuberance (Ananda) . Sometimes, as in the Nyaya- 
VaiSesika, the world is regarded as the product of God’s desire 
(Ichha) . But the word ‘desire’ does not imply here that God 
has created this world to fulfil some of his needs. God has no 
need to accomplish. He creates the world only in accordance 
with the requirements of the law of karma. 


5. Man 


In Hinduism man has been given a very high status. He is 
not only the highest creature of the world; he is often given 
a status equal to God. The concept of Nar-Nardyana (Man-God) 
in Hinduism amply speaks of the Godly status that man has 
been given. Sankar’s identification of humanself with Brahman 
is also an indication of this truth. Although outwardly man is a 
psycho-physical being, in the inner core of his being, there is a 
soul which is really the spark of the Divine within him. Soman 
is essentially divine in nature. This soul in man is immortal. 
Nothing can destroy it. Even death can do nothing to it. The 
famous Gita saying in this regard amply characterises soul as 
immune to anv destructive agency, “It (the Atman) is never 
born, nor does it die atany time, nor having once come to be will 
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it ever cease to be. It is unborn, eternal, permanent and primea- 
val. It is not slain when the body is slain.” Then again 
“Weapons do not cleave this self, firedoes not burn it, water does 
not make it wet, nor does the wind make it dry. It is uncleay- 
able, it cannot be burnt. It can be neither wetted nordried. It 
is eternal, all-pervading, unchanging and immovable. It is the 
same for ever.’2 This Atman or soul constitutes the real being 
of man and it is really the infinite within the apparently finite 
man. Man is therefore regarded finite-infinite (i.e. infinite within 
the finite) in nature. Tagore has recently very much emphasi- 
sed this infinite aspect of man’s nature in his book Religion of 
Man. 

However, despite his essential greatness, man, as he stands 
here in this world, is a victim of ignorance (Ajñāna) and is in 
bondage. The potential greatness and infinity of the soul are 
overshadowed by its attachment with the material and the sensu- 
ous. And this sense of attachment is generated by Avidya or 
Ajitana, which according to the Hindu belief is Anadi (Begin- 
ningless). This beginningless Avidya with which man is condem- 
ned tobe born may, to some extent, be compared with the 
Christian idea of Original Sin with which man is vitiated from 
his very origin. This Avidya, however, is not endless. It can be 
won over and freedom from it can be achieved. Freedom from 
ignorance, and consequently from bondage, is known in Hindu- 
ism as Moksa (Salvation). Every man is capable of salvation. 
As ignorance is the root cause of bondage, the natural cure is 
knowledge (Jnana). By knowledge man can get rid of Avidya and 
attain liberation. However, knowledge does not mean here 
only intellectual knowledge. It means wisdom, which can 
be attained by direct realisation, direct experience, of what is 
real and what is unreal. In liberation, man does not get any- 
thing new; he simply recognises his true, original nature. He 
regains his soul and nothing else. Man is so great potentially 
that he has to get nothing more than himself. 

That man can liberate himself from his state of bondage 
amply speaks of the fact that man is free. If he is bound at all, 


l. Bhagavadgita, II, 20. 
2, Ibid., II, 23-24. 
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he is bound by his own karmas. Man is the maker of his own 
destiny. As he will sow, so he will reap. Hinduism firmly 
believes in the law of Karma, which implies that the only factor 
which shapes a man’s destiny is his own actions. If he performs 
non-attached actions for the sake of humanity at large, he is 
destined to be free from all suffering and ultimately from all 
bondage. But if he performs selfish actions by being involved 
into sensuous and worldly attractions he will have to reap the 
consequences by being bound into a continuous chain of birth 
and rebirth. 

That Hinduism allows freedom to man is sometimes disputed. 
It is said that the law of Karma is not a symbol of man’s free- 
dom; rather it is a mark of just the opposite. A man’s present 
life is absolutely bound by his past karmas and therefore where 
is the scope for the exercise ofhis own freedom ? But this is a 
wrong interpretation of the law of karma. This law isa perfect 
guarantee to man to shape his future according io his own will 
and action. If there were no freedom of will and action in 
Hinduism, then there could be no question of reward or punish- 
ment to man (in terms of salvation or rebirth) in accordance 
with his actions. The maxim ‘As one will sow, so will he reap’ 
clearly shows that the future ofa man fully depends upon his 
own actions, that man himself is fully responsible for what he 
is at present and what he will be in future. There can be no 
greater guarantee for the freedom of man than this, Man is 
thus free and everything depends upon what he wills and 
does. 


6. Evil & Suffering 


Hinduapproach to sufferingis more practical than theoreti- 
cal, and, according to it, for the most part, suffering is attribu- 
ted to one’s own past karmas rather than to any other agency. 
The main problem is to get rid of this suffering rather than to 
explain it, Again, suffering is not any specific feature of life, it 
is life or existence itself. To take birth and to be in the world 
is by itself a suffering and we have to get rid of it. What are 
taken as specific examples of suffering are just the consequences 
of coming into worldly existence. As a matter of fact, samsara 
itself is suffering. Our own past karmas are responsible for. our 
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birth and all consequent suffering. So no one else can be held 
responsible for that. Even if God be taken as the creator of 
this world, as it is taken by the theistic systems, God can not be 
held responsible for our suffering, because he creates this world 
strictly in accordance with the karmas done by people in their 
previous lives. God never bypasses the law of Karma; rather he 
works in accordance with it. The law of Karma acts in Hinduism 
unfettered and unmitigated. Karmas are all due to attachment 
(kama) and attachment is due to ignorance (Avidya) which is 
beginningless (Anādi). Thus ignorance is the root cause of all 
suffering. 

The above is avery general outline of the problem of suffer- 
ing in Hinduism. However, if we refer to the ancient sacred texts 
like the Vedas and the Upanisads, we shall find somewhat 
different forms of the understanding of the problem. The Vedas 
seem to take the problem quite directly and straightforwardly. 
Suffering of a man is taken there as a consequence of some 
activity ofa god. Therefore, it could be dealt with only by an 
appropriate relationship with that god, which is frequently ex- 
pressed in ritual terms. However, even in the Vedas, all suffering 
is not taken to be the consequence of some arbitrary action on 
the part of the gods. On the contrary, the concept of Karma, 
in some form or other, seems to be present even there. The god 
Varuna seems to be either the custodian of the law of karma or 
himself the personification of karma. Hence, suffering, for the 
most part, is attributed to one’s own karmas in the Vedas too. 

The above may be taken as an explanation of individual 
suffering. But the Vedas also seem to account for evil as a cos- 
mic problem. Evil is due to certain forces which are called 
demons or anti-gods (Asura). These forces always act against 
the forces of good, the devas or the gods, There is a constant 
strife between these two forces in which ultimately the forces of 
good prove victorious. This strife between the two forcesand the 
ultimate victory of the forces of good are symbolised in the 
Vedas in form of the mythological story of the Devasura 
Sangrama (The battle between the gods and the demons), in 
which the devas have ultimately proved victorious. This 
understanding of the problem of evil by the Vedas tallies to 
some extent with the Zoroastrian understanding of the same. 
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However, the above kind of understanding of the problem 
does not imply a basic dualism in Hindu Godhead, as it seems 
to suggest, The conflict takes place within the same frame, and 
what appear to be two principles are in reality aspects of a single 
entity viewed from two different sides or angles. The clearest 
illustration of this lies in the fact that in Hinduism all the gods 
who represent evil also represent the opposite quality, good, It 
all depends upon how one looks at them. Yama, the Lord of 
death, is dreadful in appearance, but he is at the same time 
handsome too, As is said in the Padma-Purana: “To the upright 
man Yama appears gracious, to the evil doer he looks ferocious,” 
Itall depends upon how one looks at death or what type of 
person one is. Exactly the same is true of many other gods. Śiva, 
for example, is fearful and is regarded as the destroyer of the 
world, but he is at the same time very auspicious and kind too. 
Kāli also has this dual aspect. She is tobe feared but only from 
the point of view of attachment. 

The Vedas thus seem to have rather a coruplex understand- 
ing of suffering. Suffering is basically an experience and it 
depends more on how one takes life. It isan instrument which 
cuts human beings off the objects of attachment and induces 
them to good actions. It is thus instrumental in inducing dis- 
satisfaction and initiating quest for Moksha. 

According to the Upanisads, the root cause of suffering is 
ignorance regarding the true nature of reality. Reality is 
basically one, but due to ignorance, we create duality or multi- 
plicity in it. Breaking up this basic unity into duality or multi- 
plicity is the root cause of all tension, conflict and suffering. 
The Brhadaranyaka and Chandogya Upanisads refer to the 
conflict between the devas (gods) and asuras (demons), both 
being the sons of Prajapati himself, This symbolises the fact 
that suffering is only relative. It exists only so long as we are 
involved in duality. The moment we realise the basic unity, 
there is no suffering. 

Thus, on the whole, suffering is due to ignorance about the 
true nature of reality. It is due to this ignorance that man per- 
forms attached actions and invites rebirth which marks the 
origin of all suffering. The moment ignorance is removed, 
suffering ceases to be a reality. Hindu solution of the problem 
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of suffering, therefore, mainly consists in holding that man him- 
self, and not God, is responsible for his suffering and he can 
remove it by his own efforts. 


7. Life after death 


Like all other religions, Hinduism also believes that life of 
man does not end with his physical death. The immortal soul 
ofman endures even after the death of his body. But what 
happens to the soul after the death of the body ? In what 
form or state does it endure after the physical death of man? 
To these questions, Hinduism has an answer whichis very different 
from the answer given by Semitic religions. Here Hinduism 
has a story to say which very sharply distinguishes its nature 
from the religions of Semitic origin. And this story is the story 
of transmigration or rebirth. _According to the Hindu faith, the 
soul, after the death of the present body, has to’ enter into some 
other new body in accordance with its past deeds. It undergoes 
transmigration from the old body to anew one. Ithas to be 
reborn, The famous Gita saying in this regard is as follows : 
“Just as a person casts off worn-out garments and puts on others 
that are new, even so does the embodied souls cast off worn-out 
bodies and take on others that are new.’ This doctrine of 
rebirth is really a very important feature of Hinduism. Zach- 
ner takes it asa distinguishing feature of Hinduism when he 
says, “What most sharply distinguishes Hinduism, like its off- 
shoot Buddhism, from the religions of Semitic origins, is its 
unquestioning acceptance of the doctrine of rebirth, reincarna- 
tion or the transmigration of souls.” 

‘The idea of rebirthin Hindu faith is essentially bound up with 
the idea of Karma. Belief in Karma implies that, as one sows, SO 
he reaps. One has essentially to undergo the consequences of 
whatever actions one performs. No action goes waste or undone. 
It does produce its fruit sooner or later and the performer has 
to reap the fruits without fail. Ifone does not undergo the 
consequences of his actions in this life he has to undergo them in 
a life after death. Rebirth is, therefore, a necessary consequence 


aS 
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of the actions done in one’s previous life, the conse- 
quences of which he has not been able to undergo. So long as 
one does not exhaust the fruits ofhis actions, he has to be bound 
in a continuous chain of birth and rebirth. Karmas generate 
samskaras which force a soulto be born. The soul migrates 
from one body to another with all the samskaras of his past 
karmas. And the state of rebirth is conditioned by the nature 
of actions one has done in his past life. The happy or undesir- 
able life that one has in his present birth is to be explained in 
terms of the good or bad actions performed by him in his past 
life. Only niskéma karma (Action done without attachment) 
does not generate any samskdra and therefore a performer of 
these actions has not to take rebirth. He attains Moksha or release 
which is a pure spiritual state of perfection. All actions done 
with attachment cause the soul to migrate from one body to 
another and the chain continues so long as one is engaged in 
such actions. Only when one fully exhausts the fruits of one’s 
such karmas that one becomes free from the chain of birth and 
rebirth and attains the final release. 

However, there hardly seems any trace of the idea of rebirth 
in the Vedas. The Vedas seem to imbibe the idea of heaven 
and hell, but not of rebirth. It is only when we come to the 
Upanisads that we meet with this doctrine of rebirth which 
was to become so central to Hinduism. The Vedas believe 
that after death the spirit of man is sent to heaven or hell in 
consequence of good or bad actions done by him on earth. 
However, little is said about the miseries of the hell in the 
Vedas. Much is spoken of heaven and its pleasures. The joys 
of heaven are conceived mostly in material terms. The soul 
receives there a new, more subtle body and is freed from all 
imperfections. There is eating and drinking of heavenly food 
and drink. There is the delight of unrestricted movement, soft, 
cool breezes, refreshing water, streams of milk etc. Everything 
seems to be there in plenty and nothing is in dearth. There are 
neither sick, nor old nor deformed there. Every one is in perfect 
happiness and pleasure. , 


The idea of post-mortem judgment, which we very promi- 


nently find in the Semitic religions, appears for the first time 
in the Brahmanas. It is pointed out here that man’s deeds are 
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weighed in a balance and people are rewarded or punished in 
accordance with the balance of their good or bad deeds over 
each other (i.e. of good deeds over the bad ones or of bad deeds 
over the good ones respectively). Righteous are separated from 
the unrighteous in the presence of the Yama (the king of the 
land of dead) and while the former are sent to heaven, the 
latter have to go to hell. 

The doctrine of rebirth can be met with for the first time in 
the Hindu tradition in the Brhadaranyaka Upanisad where three 
classes of soul are distinguished—those that have faith in the 
eternity of the Aiman, those that perform their Vedic duties of 
sacrifice etc. in a proper manner and those that are devoid of 
both these ways. The first are liberated from the round of birth 
and death, the second are reborn in human form, and the third 
are condemned to the life of worms and insects. However, we 
also find here a description of the various places where the soul 
has to wander before taking rebirth. The description is as 
follows ; The first kind of soul purified by the fire that has con- 
sumed its gross body passes on into the flame, the day, the world 
of the gods and thence into the lightening. A spiritual per- 
son conducts him to the worlds of Brahman. Of him there is 
no return, The second kind of soul, however, passes into smoke, 
the night, the world of fathers and finally into the moon, There 
it becomes the food of the gods, but when it passes away from 
them, it descends into space, from space into the air, from the 
air into the rain and from rain onto the earth, But those who 
do not know these two ways become worms, moths and_ biting 
serpents.1 How far these details are really significant and true 
may be a matter of controversy. But apart from any such con- 
troversy, it may be said safely that here there is a clear idea of 
rebirth, 

Thus from the stage of the Upanisads onwards, Hindu 
eschatology mainly consists of the belief in the transmigration of 
souls from one body to another, However, in popular Hindu 
belief ideas ofheaven and hell are also present and it isnot very 
clear how the Hindus relate the ideas of heaven and hell with 
the idea of rebirth. 


MESS on 
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8. Human destiny 


Generally speaking, the destiny of man according to Hindu- 
ism is the attainment of Moksha, although the idea of Heaven or 
Hell as the final abode of man is not totally absent from it. By 
attaining Moksha, man becomes free from the cycle of birth and 
death and attains a purely spiritual status. Moksha means re- 
lease or liberation which is opposed to Bandhan or bondage. Bond- 
age consists in being chained in the constant cycle ofbirth and re- 
birth and therefore freedom from this cycle is release or liberation, 
What exact status man actually attains after attaining liberation 
or what exactly is the nature of Moksha is not very clearly and 
uniformly maintained in the different trends of Hindu tradition, 
It is so often said that the nature or status of Moksha is such 
which cannot be expressed in language. It is unique in its 
nature and can only be known by direct experience, How- 
ever, this much is maintained by almost all the systems of 
Hindu thought that negatively, it is release from all sorts of 
worldly bonds and positively, it is the attainment of a purely 
spiritual status which is beyond the limitations of space and 
time and which is a status of perfect peace, tranquility, 
equanimity etc. It is the attainment of a free, eternal, immortal 
spiritual life. We know that according to Hindu belief every 
man has within the inner core of his being a soul which is, as if, 
a divine spark within him. The soul is potentially perfect in all 
respects.and free from all limitations. It is due to ignorance that 
thesoul misses its real divine nature of perfection and falls in 
bondage. But when release from worldly bondage is attained, 
the soul once again realises its true nature and obtains its 
inherent perfection. This attainment of perfection, according to 
some, is really the attainment of infinitude. Samkara, for 
example, takes the soul identical with the infinite Brahman 
and therefore, according to him, when the soul attains its real 
nature after liberation, it really attains its original infinite status. 
But again according to some, as according to Ramanuja, man’s soul 
is always finite in relation to Brahman or God and therefore 
even after liberation the soul does not become infinite like 
God. Qualitatively, of course, it attains a status similar to that of 
God, but it never becomes identical with or equal to God. In 


Ramanuja’s or Bhagavadgita’s conception of Moksha, we may 
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find something like the Christian conception of eternal commu- 
nion with God. The soul after liberation attains a similarity or 
likeness of nature with God and lives in eternal nearness to or 
communion with him. 

Liberation in Hinduism, of course, means freedom from all 
sorts of worldly bonds, specifically freedom from the cycle of 
birth and rebirth. But it does not necessarily imply immediate 
cessation of the physical body. Hinduism, along with its off- 
shoot Buddhism, believes in what is called Jivan-mukti, UON 
liberation in this life itself. The moment one becomes passion- 
less, i.e., devoid of all worldly attractions ( Viskāma), even inspite 
of his being presentin this world with his physical body, he 
virtually becomes a man of a different world, a spiritual world 
so to say, and he is liberated. Liberation does not necessarily 
mean, release from the body. It means release from the passions 
and desires. In that case, man, in spite of his being in this 
world, no longer remains a being of this world. Hence, although 
in the final analysis, liberation in Hinduism means redemption 
from the bonds of the world (Samsara), it does not necessarily 
imply an immediate giving up of this world. What is required 
is detachment, and not escape, from this world. 

As we havesaid above, bondage in Hinduism is due to igno- 
rance (Avidyã) and therefore naturally liberation is the fruit of 
knowledge ( Jñäãna).In the context of some of.the Hindu systems, 
however, even this saying that Moksha is a result. or- fruit of 
Jňāna will be regarded as misstatement. According to them 
Jfiana itself is Moksha, because Moksha is nothing other than the 
realisation of the true nature of one’s self. Ina sense, by 
attaining Moksha, one does not get anything new. He is simply 
in possession of what he always had with himself. Moksha is 
like detecting the presence of one’s necklace on one’s neck 
iteslf, Anyway, it is by removing ignorance, and consequently 
by attaining knowledge that one attains Moksha. Nevertheless, 
the role of moral actions and devotion to God in attaining 
liberation is not simply ruled out in Hinduism. It rather pres- 
cribes and recognises the importance and efficacy of all the 
three ways—Jildna (knowledge), Bhakti (Devotion to God) 
and karma ( Moral actions) —in the realisation of Moksha. The 
famous Hindu sacred text, Bhagavadgita, repeatedly emphasises 
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the role of niskama karma in the attainment of Moksha. It also 
speaks of the immense importance of one’s surrendering devotion 
to God for his liberation. Ramanuja takes the grace of God, 
which can be won only by devotion to God, as a necessary 
condition for one’s attainment of Moksha. Even Samkara who 
takes Jfiana as the only way to Moksha does not rule out 
the importance of moral actions and devotion to God in this 
respect, He rather recognises their importance in paving the 
way for Jiana. 

Here in the light of whatever we have said about Hindu 
concept of bondage and liberation, one may mark an obvious 
contrast between the Hindu concept and the Christian one. 
Hinduism takes ignorance to be the cause of bondage and 
knowledge to be the essential nature of or pathway to 
liberation. But in Christianity, it is the knowledge (the eating 
of the fruit of knowledge by Adam despite God’s forbidding) 
which is the root cause of the Fall of man. But this difference 
should not mar the essential similarity between the two faiths. 
Ghristianity’s taking knowledge to be the cause of man’s Fall 
does not imply that human salvation consists in going back to 
a state of ignorance. Here the important point in man’s Fall or 
bondage lies in his disobedience of God’s will rather than in his 
eating of the fruit of knowledge. Salvation, therefore, consists 
in pleasing God and winning his grace by doing moral acts of 
love and kindness as well as by sincere devotion to God. In 
Hinduism also, these moral and devotional paths are prescribed 
for salvation, because in essence, bondage here is due toman’s 
missing his true nature as divine and spiritual. In a way, in 
both Hinduism and Christianity, creating an unnecessary and 
unwanted chasm between man and God is the real nature of 
man’s bondage and that can be filled in by true knowledge of 
things, by moral acts of love and kindness and by prayers and 
devotion directed towards God. 


9. Hindu ethics, ways of prayer, rituals etc. 

As ignorance is the root cause of bondage in Hinduism 
naturally knowledge is regarded as the means to liberation ita 
some cases, as we have said earlier, knowledge itself is taken as 


Moksha, and not that it is a means to Moksha. In any case 
tJ 
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knowledge seems necessary for Moksha. It is the karmas (actions) 
which bind, and therefore, they must be checked. Ethics, 
therefore, cannot have any place in Hinduism as a means to 
liberation. For liberation, all sorts of karmas must be renounced. 
But this is not the case. Like all other religions, Hinduism also 
deals with many ethical virtues and duties and regards ethical 
life as a means to liberation. Dharma leads to Moksha in 
Hinduism. Only actions done with passion, with gross selfish 
interest, bind; actions done without egoistic passions do not 
bind. Selfless actions or actions done for the benefit of others 
pave the way for liberation. In fact, Hinduism recognises three 
paths for liberation—the path of knowledge ( Jiidna Marga), the 
paths of action (Karma Marga) and the path of devotion (Bhakti 
Marga). The adoption of any one of these with sincerity and 
earnestness may lead to the ultimate goal of liberation. The 
paths are not totally independent of each other. They are 
rather interdependent, and one implies the other. But neverthe- 
less adoption of any one of them in accordance with one’s 
attitude or temperament leads one to his spiritual goal of 
Moksha. The Bhagavadgita clearly envisages that either by 
following the path of knowledge or by following the path of 
selfless actions or again by following the path of dedicated 
devotion to the Lord, one can attain liberation. All the three 
paths lead to the same goal. The path of knowledge is the path 
of inner realisation, the realisation of the immortality of the 
soul and ofthe identity of one’s own inner being with all others; 
the path of action is the path of performing selfless, non- 
attached actions (Niskāma Karma) and the path of devotion 
is the path of sincere worship and prayer of God. For the 
attainment of true knowledge, i.e., for the attainment of the 
inner realisation of truth, Hinduism prescribes the various 
disciplines of Yoga, Sadhana or meditation. The famous 
Astangika Yoga-marga as envisaged in the Yoga-system of Indian 
philosophy may be cited in this connection. Many Hindu yogis 
or Sadhus renounce the world, go to the jungles or mountain- 
caves and practise this path of meditation for Moksha. This is 
the path of Nivriti. But those who cannot leave the world are 
advised to take the path of niskama karma which is really the 
path of morality. The Bhagavadgita has laid utmost emphasis 
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upon this path of niskama karma as a means to liberation. As 
be called the path of 


against the path of Nivrtti, this may 
Pravrtti. 

Hindu morality has its roots in the 
themselves, although Vedas are generally regarded as a treatise 
of rituals and the Upanisads as a treatise of Jiiana—Brahma- or 
Atma-fitdna. The conception of Rta, which is the central 
concept of Hindu morality, comes from the Rg Veda itself. 
Furthermore, the virtues like Truth, Charity, Liberality etc. are 
much emphasized in the Vedas themselves. In the Upanisads, 
several references can be found, where the teacher after giving 
the lesson of Jfiana to his pupil instructs him to practise virtue, 
to speak the truth, to cultivate modesty, humility etc., without 
which, it is emphasized, no release is possible. The Dharma 
Shastras abound in the analysis and description of ethical 
virtues and duties. Two kinds of duties (dharmas) have 
generally been distinguished in the Dharma Shastras 
in particular and in Hinduism in general—(1) Varndshrama 
Dharma and (2) Sadharana Dharma. it is well known that 
Hindu society has been divided into four broad classes — 
Brahmana, Kshatriya, Vaiśya and Sidra. Duties of each class 
are well-defined and every individual is expected to perform 
duties of the class to which he belongs. Such duties of the 
individual are known as his Varna Dharma. The Bhagavadgita 
gives the following list of duties for each class separately — 


Vedas and the Upanisads 


(1) For a Brahmin — Self-control, ` austerity, purity, for- 
bearance, uprightness, wisdom, knowledge, and faith in 
religion. 

(2) For a Kshatriya — Heroism, Vigour, steadiness, resource- 
fulness, not fleeing from the battle ground, generosity 
and leadership. 

(3) Fora Vaisya — Agriculture, tending cattle and trade. 

(4) Fora Sitidra—Service to all the above classes. 


Then there are Ashrama Dharmas, duties assigned to each indi- 
vidual in accordance with the stage of life which he is crossing 
at a particular time. Life of each individual in Hinduism tee 
been divided into four gradual stages— (1) the stage of 
Brahmacarya (2) the stage of Garhasthya, (3) the stage of 
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vdnaprastha and (4) the stage of Sannydsa. At the stage of 
Brahmacharya, one is to lead strictly the life of a student keeping 
completely apart from sensuous enjoyments. At the stage of 
Garhasthya, he is to lead the life of a household by marrying 
and producing children. The two other stages are the stages of 
gradually renouncing the world completely and becoming 
a creature of a different world even inspite of living in this 
world. 

The Sadharana dharmas, i.e. the general duties to be per- 
formed by everyone irrespective of his varna or Gshrama, are 
differently conceived by different thinkers, although there is an 
air of affinity about many of them. According to Manu they 


‘are the following ten — steadfastness (Dhrti), Forgiveness 


(Kshama) , Application (Dama) , Non-stealing (Asteya), Cleanli- 
ness (Saucha), Restraint on the sense-organs (Indriya-Nigraha) , 
Wisdom (Dhi), Learning (Vidya), Truth (Satya). Freedom 
from anger (Akrodha). It can be easily seen that this list is a 
combination of virtues and duties both. Later on, these ten 
virtues and duties were abridged into the following five only by 
Manu _himself—Nonviolence (Ahimsa), Truth, Non-stealing, 
Cleanliness and Restraint of senses. Yajnavalkya substituted 
Celibacy (Brahmacharya) for Cleanliness and Non-attachment 
(Aparigraha) for restraint of the senses and thenceforward Ahimsa, 
Satya, Asteya, Brahmacharya and Aparigraha were recognised to be 
the most basic virtues or duties that a Hindu must cultivate in 
all dealings of his life. The Panchamahavrata of Jainism and the 
Panchasila of Buddhism are the symbols of exactly these virtues. 
Ahimsé negatively refers to abstention from injury or harm to 
any living being in any form, but positively, it refers to the 
virtues of love, kindness and compassion towards all beings. 
Satya refers to abstention from telling a lie or speaking harsh 
and unpalatable language. Asteya implies abstention from 
taking away anybody’s property without his consent. Taking 
undue profit in business, restraining someone from earning the 
gains of his legitimate rights etc., all come under stealing and 
they must be avoided. Brahmacharya refers to a life of purity, 
celibacy, non-adultery etc. Aparigraha is a general attitude of 
non-attachment towards worldly objects. We have seen that 
attachment towards worldly objects is at the root of all vices 
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according to Hinduism and therefore it must be avoided. Thus 
Hinduism, in general, emphasizes the virtues of love, kindness, 
compassion, truth, purity, celibacy, self-restraint, non-attach- 
ment etc. as virtues to be inculcated and cultivated. 

Prashastapada gives a different list which includes the above 
five and many more—Moral earnestness or Regard for Dharma 
(Sraddha), Non-violence (Ahimsa) , seeking good of creatures 
(Bhutahitatva), Veracity (Satyavachana), Non-stealing (Asteya), 
Celibacy (Brahmacharya), Purity of motive (Anupadha), Restraint 
of anger (Krodhavarjana), Personal cleanliness (Abhisechana), 
Non-eating of impure food ( Suchidrayyasevana) , Devotion to the 
recognised deity (Visista-Devata-Bhakti), Fasting (Upvasa) , Moral 
alertness (Apramada). The most attractive feature of this list 
perhaps consists in the inclusion of the virtue of secking good of 
creatures, which gives the list a more philanthropic character.| 
In Vatsyayan’s list certain more philanthropic qualities are’ 
added which make Hindu ethics more socially oriented. These 
qualities are—Paritrana (Saving or defending the distressed), 
Dana (Charity) , Paricharan (Social service), Daya (Benevolence) 
etc. 

Thus we can see that all the individual and social virtues 
generally recognised in the world religions are recognised and 
asked to be followed in Hinduism also. The inculcation of 
virtues and practice of ethical dutieshave a definite contribution 
towards the attainment of Moksha. Hinduism cannot be said to 
be non-ethical. Something like Judaic Imitatio Dei or the 
Christian Imitatio Christi is also present in Hinduism in the views 
of the great theistic philosopher Ramanuja. He counsels men to 
imitate God in his qualities, because God possesses all the 
virtues in him in an infinite manner. Amongst the virtues that 
God possesses in a supreme and infinite manner and that we are 
to imitate, the following are important—kindness, forgiveness, 
tenderness, knowledge, straight forwardness, sympathy etc. 

Besides the paths of knowledge and morality there is the 
path of devotion to God which a Hindu may adopt for the 
realisation of the highest goal of liberation. As a matter of 
fact, an average Hindu adopts the path of devotion itself in the 
form of prayer, worship etc. as his most important religious 
duty in order to please God and attain Moksha by his grace. In 


ee 
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spite of his strong belief in the Law of Karma, an average Hindu 
believes in the grace of God and worships him to secure his 
grace. Even in theoretical Hinduism, Ramanuja and the 
Bhagovadgita have much emphasised the role of bhakti in man’s 
realisation of his highest ideal. Bhakti begets God’s grace, which 
is a necessary factor in release. Speaking rather more honestly, 
one may say that an average Hindu adopts in his religious life a 
combined path of God’s prayer and worship and of practising 
the ethical virtues of charity, liberality, kindness, honesty, 
truth etc. 

There are no hard and fast rules of Hindu worship and 
prayer. Each one adopts a method that suits him best. These 
prayers and worships are mostly individual rather than 
congregational, although on certain special occasions the latter 
are also adopted and observed. Mostly Hindu worship consists 
in sitting or standing before some idol of a god after taking bath 
and offering sacred water, flowers, some feeding material, some 
scented flames etc. to it with utmost love and devotion. After 
pia (worship), the individual takes back the feeding materials 
with him and eats it along with his family members and others 
with utmost sense of sacredness as God’s prasdda. This idol 
worship is done either in one’s own house or in a temple. 
Temples are numerous in villages and towns alike. Some 
important temples at selected places are the places of pilgrimage 
where on special occasions lakhs of Hindus assemble to offer 
pija to the concerned god or goddess. Most of the temples 
have Brahmin priests within them who help the worshippers 
in giving their offerings to the god or gods in the temple. These 
priests are also concerned with cleansing the idol at times 
from the load of offerings, dressing it with sacred clothes etc. 

Hindu prayer mostly consists of the silent recitation of 
mantras which are repeated for long hours. Sometimes, simple 
repeating of the name of God, such as, Ram ! Ram! or Krsna ! 
Krsna ! constitutes the prayer of God. Sometimes, a group of 
people stand together before the image of a god and sing song 
in praise of that God. Sometimes, mere study of scriptures and 
sacred books like the Ramayana, the Gita etc. or reciting 


` passages from them are taken as sacred works of prayer or 


worship. 
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Besides, on certain occasions, collective prayers are done 
by organising Hari-Kirtan (Song of God) or Yajñā (paying 
sacred offerings to flames in the form of sandlewood etc.). On 
special occasions such as those of birth, marriage, death, etc., 
elaborate procedures of pijd are carried on with the help of 
elaborate rites and rituals, a complete description of which is 
not possible here. 


10. Principal Sects 


As has beenquiteusual with all the religions of the world, 
Hinduism is also divided into certain sects. However, the Hindu 
sects have never been set completely apart from each other 
and there is a perfect understanding between them. As a matter 
of fact, asense of mutual penetration and brotherhood exists 
between them. In a way, there have been only two sects in 
Hinduism. Saivism and Vaishnavism, but generally speaking, one 
more sect—Saktism has also been recognised in it. Ina sense, 
this sect may be regarded as an offshoot of Saivism itself. 

Saivism is the name given to that Hindu sect which takes 
Siva-worship as its principal religious duty. Siva-worship was 
first of all popularised by Shankara, the great Vedantist, in his 
effort to fight against the spread of Buddhism in India. Later on, 
Kumarila took over the task upon his shoulder. Both Shankara 
and Kumarila tried to popularise Siva-worship ina bid to render 
Hinduism appealing to the general mass. 


Siva as a god seems to be developed out of the Vedic god 
Rudra (the terrible). He may well be taken as very ancient 
pre-Aryan deity too. He is generally regarded as the god of ferti- 
lity and destruction. For the Saivites (followers of Saivism) he is 
the Supreme Deity possessing all the supreme qualities and powers. 
He is generally depicted in a form which generates fear and which 
speaks of his being a god of wild people. He is represented as 
wearing the skin ofa tiger in his waiste,a garland of human 
skulls or living snakes in his neck, the whole body besmeared 
with ashes and with long matted hair on the head, This really 
gives an appearance of terror which is very much fitting with the 
God of destruction. But quite contradictorily, Siva is regarded 
as a very kind and benevolent god too who is pleased with very 
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little of devotion and worship and bestows upon his worshippers 
the best of gifts. Siva is also depicted as a dancing god with 
four arms, the dance symbolising the acting of the creative force. 
Perhaps this is the best depiction of Siva as the terrible wielder 
of the forces of life and death and as the giver of sexual fertility. 
Siva is most commonly represented by means of an elongated’ 
piece of stone, the lingam, which is the symbol of male sex-organ. 
Siva-worsbip is mostly prevalent in Hinduism in the form of 
this Jinga-worship. The Lingayats, Hindus belonging to a special 
sect within Saivism, also wear this linga asa sign of their specific 
sectarian distinction. Siva represented in the form of this linga 
specifically speaks of his being a god of sexual fertility. How- 
ever, this specific linga-symbol is not a symbol of sexual license 
to the Saivites. Quite contrarily, they are very pure, decent and 
morally perfect sort of people. The erotic element associated 
with the linga-rupa of Siva is largely conspicuousin the religious 
activities of the Saktas, but they are also highly reputed for 
their pure moral behaviour outside the bounds of their religious 
activities. 


Saivism is also vety greatly associated with asceticism. The 
Lord Siva is so often represented as the great Yogi sitting with 
naked body besmeared with ashes in an age-long mood of medi- 
tation and self-mortification. He is the great sage, the Mahayogi 
constantly engaged in the act of Sadhana and Tapasya. This 
representation of Siva stands as a symbol for the Saivites to lead 
a life of ascetcism and self-modification. Sometimes the Saivas 
take to very extreme sort of ascetism in which they spend their 
days and nights on beds of spikes, keep their arms always raised 
above their heads and plant hooks into their flesh. The last one 
is clearly a crude symbol of the mortification of the flesh for the 
cause of the spirit. < 


The other great sect is that of the Vaishnavas. This sect is 
very little associated with asceticism or other such other-worldly 
practices. It is very much a sect of the common religious people 
who believe in the supremacy of a kind and loving God who 


sometimes also incarnates himself on earth in human form to 
take people out of their miseries brought about by the activities 


of the demons. Ram and Krishna are the two very popular 
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incarnations of Visnu, who are very widely reverred throughout 
India in various forms. Thetwo great epics—Ramayana and 
Mahabharata—are associated with these two God-incarnate 
personalities. 


Vaishnavism was first popularised by Ramanuja and then by 
his successor Madhva. Then there have been various Vaishnava 
poets like Ramananda, Chaitanya etc. who have added much 
in popularising Vaishnavism. In Vaishnavism Vishnu is taken as 
the Supreme Deity who is all-inclusive, all-pervasive and 
all-comprehensive. All other deities are regarded as his 
manifestations. During the Vedic times, Vishnu seems 
merely to be a god amongst gods, but later on he assumes the 
status of the God and becomes all-inclusive, all-pervasive 
and all-powerful. Besides these, Vishnu is regarded as 
kind, benevolent and all-good. Although in the Hindu Trimurti, 
Vishnu forms only one godhead, the other, two being Brahma 
and Siva, but really speaking, Vishnu is treated as the Supreme 
God, and Brahma and Siva as his mere manifestations. Thus 
although in the Trimurti Vishnu represents merely the sustain- 
ing and maintaining aspect (i.e., that aspect which sustains and 
maintains the world) of the Supreme Deity, as a matter of 
fact, he himself is taken as representing the creative, preservative 
and destructive—all the three—aspects. He is thus the Supreme 
Lord, the creator, sustainer and destroyer of the world. He is de- 
picted as sleeping on his couch on the surface of the ocean with 
his consort Lakshmi. He continues in his sleep unless he is 
disturbed by other gods who sometimes require his intervention 
in the affairs of the world. Brahma, the creative aspect, is depic- 
ted as taking birth out of the navel of Vishnu. 


The Vaishnavas take devotion to Vishnu as their principal 
religious duty. This devotion they express chiefly by reciting 
passages from Ramayana and Mahabharata, mainly from that 
part of the latter which is known as the Bhagavadgita, or by per- 
forming Ramlilas and Krishnalila or else by performing kirtans 
and bhajans in the name of Rama and Krishna. Also the imagesof 
Rama and Krishna are worshipped by the Vaishnavas and many 
temples in India are specifically dedicated to them. Krishna has 
proved to bea more popular avtara of Vishnu than Rama and 
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Vaishnava bhakti-cults centre more around Krishna than around 
Rama. Direct worship of Vishnu in his original image is less 
popular. More popularly, Vishnu is worshipped and reverred 
through various cults centring round his two incarnations, 
Rama and Krishna. 

The third Hindu sect is that of the Saktas, i.e. of such 
Hindus who worship the Sakti (the female part) of the gods. 
The consorts of these gods are taken, as the personified forms 
of these saktis. Siva’s sakti, mostly inthe form of Durga or 
Kāli, is particularly the object of adoration for the Saktas. 
However, the way in which the Saktas perform their acts of 
adoration or worship is very mysterious, full of rites and rituals 
and in a sense very filthy and obnoxious. They take wine and 
perform the worship of female sex-organ (yoni) through various 
filthy rites. This yoni -worship of the Saktas is very conspicu- 
ously depicted in the famous Kamakhya temple of Assam, where 
in the name ofthe goddess kamakhya, a mere cleft in a rock is 
adored as the yoni of the Sakti. However, although the Saktas 
perform yoni-worship and sometimes the proceedings of their 
religious rites develop into an orgy of drinking and sexual 
license, still outside the bounds of their temples, they are very 
much reputed for their pure moral behaviour. Prostitution is 
unknown among them and women are taken invery high esteem. 
Saktism seems based on the idea that the passions of the flesh 
may be best regulated and sublimated by making a complete 
exhaustion of them in religious rites. Sex is not to be suppres- 
sed, rather it is to be given the most elaborate expression and 
satisfaction. 

The sect mark of the saktas is the Tripundra, which has a 
sexual significance. Men and women of all castes are admitted 
into Saktism and widow-marriage is allowed. 


As we have said earlier, Saktism may be taken as an off- 
shoot of Saivism itself. It is the Sakti of Siva which is adored 
in Saktism. Siva himself represents in his body both a male and 
a female organ. He is represented as having a female breast 
and male sex-organ. His symbol also, as is contained in most 
of the temples, isa combination of male sex organ (lingam) and 
the female yoni. To show the oneness of the reproductive 
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principle, Siva is depicted as a half-man, half-woman. Thus 
Sakti-pija is in a sense the adoration of Siva himself in a specific 
form. His Sakti takes different forms—sometimes Parvati, some- 
times Durga, sometimes Kali and sometimes Uma. 

There are two types of Saktas with some amount of differ- 
ence in their rites. There are Dakshinachari Saktas and Vāmā- 
chari Saktas. The former are in greater majority and they 
worship the lingam and the yoni as more or less symbolical. The 
latter perform what is known as Chakra-pijad. This sort of pūjā is 
group-worship carried onatmidnight. The rites of this piija require 
the five M’s (Panchamakara)—the wine (Madya), meat (Mansa), 
fish ( Matsya), parched com (Mudra) and copulation (Maithuna) . 
A beautiful naked girl, hypnotized in a trance, is placed in the 
midst and yoni-parast is practised. In its appearance, the 
practice may seem very vulgar, but it is symbolic of the 
worship of the reproductive principle of Deity. The Saktas 
perform all these apparently filthy rites, but in their essential 
character they are very elevated people. 


In modern times, certain social and religious reformers have 
been able to attract certain Hindus around them to form new 
groups within Hinduism. It is not very clear whether 
these groups can be called new sects of Hinduism, but this 
much is definite that persons belonging to these groups have 
certain specific principles in their faith and belief which distin- 
guish them from the common mass of Hindus. Two of such 
groups are important and they are known by the names of 
Brahmo-Samaj and Arya-Samaj. The former was founded by 
Ram Mohan Roy and the latter by Dayanand Saraswati. The 
two really mark two important reform movements under Hindu- 
ism. Both aim in their own ways to take back Hinduism to its 
essentials instead of the many encumbrances by which the founders 
of these movements felt Hinduism surrounded. Ram Mohan 
Roy mainly preached the return of Hinduism to strict monothe- 
ism, to the worship and adoration of one and only one supreme, 
eternal, immutable and infinite God, who is the creator and 
the preserver of the world. Brahmo-Samaj, thus is a society of 
Hindus believing strictly inone Supreme Deity. Roy pointed 
out that every religion had certain fundamental principles and 
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only those were to be believed in and followed. The inessentials 
were not to be given much weight. Hinduism had for its essen- 
tials, believing in one and only one supreme God who had never 
incarnated himself on earth in human form, in the immortality 
of soul and in salvation by repentance and good works as well as 
by sincere, heartful devotion to God. Roy, therefore, advised 
Hindus to observe only these beliefs and practices. He fully 
decried and discouraged pilgrimage, sacrifices and various rites 
and ceremonies. 


The watchword of Arya-SamAj has been ‘Back to the Vedas’, 
which it takes as the purest revelation of God and as the books 
of true knowledge. It is the duty of every Hindu (Arya) to read 
the Vedas or at least hear them read and preach their truth to 
others. Like Brahmo-Samaj, the Arya-Samaj also seems to believe 
in the strict oneness of God, although its call to be back to the 
Vedas could well imply a faith in polytheism. The Samaj is totally 
opposed to idolatory and caste-distinction but favours re- 
marriage of widows. It also seems to have strong opposition to 
Islam and Christianity. It is out and out a Hindu theistic sect 
strictly loyal to the pure and essential principles of Hinduism. It 
always emphasizes to distinguish between truth and falsehood and 
adore the former. It is strictly moral and thoroughly humanistic 
in its outlook. It labours to improve the physical, spiritual and 
social conditions of man. 


The followers of Arya-Samaj observe certain ‘rituals in their 
own ways. They assemble at one place on Sunday mornings 
and perform these rites. The rites consist of burning of 
incense on the altar of Vedic fire, offering prayers, exposition 
of Dayanand’s views and ideas, reciting hymns of the Vedas 
etc. There is no official priest and all members are treated 
as equal. 

There have been certain other reform movements also giving 
rise to specific congregations of Hindus around them. How- 
ever, it is not very clear whether all such congregations are to be 
treated as forming various sects. One such important movement 
effecting a specific congregation has been brought about by the 
famous saint Ram Krishna. Ram Krishna tried to makea 
revival of Advaita Vedanta in real Hindu practice. Vivekanand 
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proved to be his famous and most effective mouth piece. The 
Ram Krishna missions spreading all over India and also abroad 
are like the Churches of all such Hindus who are the followers of 
Ram Krishna. These missions have really been serving missionary 
purposes by spreading the lessons of Vedanta all over the world 
and bringing people under its fold. 


Wabi ros. 


CHAPTER III 


BUDDHISM 


1. Introductory 


Buddhism, like Jainism, is an offshoot of Hinduism. Although 
Buddhism denies the authority of the Vedas, there are obvious 
signs of the influence of the Vedas and the Upanishads on it. 
It hardly becomes able to divest itself of the essentials of the 
Hindu religious, ethical and cultural traditions, although it 
succeeds:in presenting itself as a pure ethical and spiritual reli- 
gion against the extreme polytheism and ritualism of the Vedic 
tradition. However, Hinduism has never been only ritualism. 
It has its own spiritual foundation and has always abounded 
ina pure spiritualistic ethics. This aspect of Hinduism has 
influenced Buddhism to an extent which did not allow the 
latter to maintain its completely separate identity for a long 
time in India. Nevertheless, Buddhism is indisputably aseparate 
religion and Philosophy, which has exerted immense influence 
over the religious and philosophical thinking of the world. It has 
a greater following in the world than Hinduism has, and is 
deemed by most of the western thinkers as a universal religion, 
rather than a national one, which is taken by them as character- 
istic of Hinduism. 

Like Islam and Christianity, Buddhism has a definite 
origin in a definite founder, Gotama, the Buddha. Gotama was 
born in a royal Hindu family, but from his very childhood he 
seemed to have no attraction for his princely life and was 
always found in a pensive and despondent mood. He was very 
much concerned about the unabated suffering of man through- 
out his life-time. Birth, various diseases, old age and death—all 
are signs of suffering and Gotama wanted to find out a perma- 
nent cure to all these sufferings of man. Being overpressed by 
such concern, one night while all were engaged in rejoice 
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connected with the birth of a son to Gotama’s wife Yashodhara, 
he himself left his house for ever and went out in search of 
real knowledge—Bodhi or Prajiia—with the help of which 
people could be saved. It is said, he got such intuitive light or 
Bodhi while he was in a Samadhi beneath a tree (now called 
Bodhi-Tree) in Bodh-Gaya. Thenceforward, he was begun to be 
called the Buddha, the Enlightened one. After attaining this 
enlightenment, Buddha did not sit idle, rather he worked day 
and night to instruct people regarding the path through which 
they could save themselves from the pangs of worldly suffering. 
Buddha pointed out that birth was at the root of all suffering 
and therefore it was to be avoided. Asa matter of fact, man 
was bound in a constant cycle of birth and death and this cycle 
was to be brought to a permanent halt. Otherwise, there could 
be'no permanent end to human suffering. The way how peopie 
generally lived and worked inthe world was a sign of their 
ignorance regarding the real nature of the world. All their 
works were guided by attachment to the world which was only 
impermanent and fleeting. This attachment was the real cause 
behind man’s suffering and this in turn was the result of igno- 
rance (Ajfdna). If this ignorance could be removed, man could 
attain astate which was called the state of Virvana. This state 
was negatively a state of the permanent cessation ofall suffering 
and positively a state of perfect peace and equanimity. This 
was a perfectly spiritual state having no cause for any future 
birthand rebirth. For the attainment of this state and removal 
of ignorance, Buddha pointed to an eight-fold path (Astangika 
märga) to be followed by each and every man. This eight-fold 
path was neither one of complete indulgence nor one of complete 
asceticism. It was amiddle path (Majjhima nikaya) which 
consisted in the following eight disciplines—Right understanding 
(Samyaka drsti) , Right thought (Samyaka sankalpa), Right speech 
(Samyaka vaka), Right action (Samyaka karmanta), Right liveli- 
hood (Samyaka ajiva), Right effort (Samyaka Vyayama) , Right 
mindfulness (Samyaka smrti) and Right concentration ( Samyaka 
samādhi). 
Buddhism is thus, at least in its original form, a practical 
religion of pure ethical discipline, It does not believe in any 
God and therefore no ritualistic acts find any place in it. It is 
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out and out a man-centred religion, totally humanistic in its 
outlook, approach and aim. It concerns itself with human life as 
it stands here and now, and puts forth ways and means so as to 
tide over the present problems of conditioned existence. In 
its essence, therefore, Buddhism gives us a way of life intended 
not for persons belonging t> any particular caste or nationality 
but universally for all. It firmly believes that by following the 
eightfold path as mentioned above every man for himself can 
transcend his present miserable condition and attain to a 
life which is completely free from all kinds of suffering. Every 
man can be a light unto himself (Atma Dipo Bhava), a saviour 
of himself, The present miserable state of human life can be 
transcended and that is by the sincere efforts of man himself. 
Man is not toseek the grace of any power superior to him. 
He is himself sufficient for improving his condition and that is 
by the adoption of the above mentioned eightfold path, the 
middle path. 

Although Buddhism does not believe in any God until later 
on Buddha himself was begun to be venerated like God, 
Buddhists from the very beginning have entertained and shown 
a sense of veneration towards Buddha as a teacher, guide and 
protector. Of the three valued components of Buddhism, known 
as the three jewels (Triratna), Buddha is the first one, whose 
refuge, or shelter every Buddhist seeks with a deep sense of res- 
pect and veneration (Buddham Saranam gachhami—I seek the refuge 
of the Buddha, or, more literally, I go to the Buddha for refuge) . 
The other two valued components are—the Dhamma (or Dharma) 
and the Sangha, whose shelter also is saught by every Buddhist 
(Dhammam Saranam gachhami, Sangham Saranam gachhamt). Asa 
matter of fact, everybody who is to be admitted under the 
fold of Buddhist religion has to repeat the above three lines con- 
cerning refuges under the three jewels. Moreover, the three 
sentences are also repeated at the time of opening ofthe every 
Buddhist meeting. Dhamma or Dharma is the order, the law or 
the Doctrine taught by the Buddha and Sangha is the commu- 
nity of the Buddhist monks (Bhikkhus). The three components 
(Jewels) are thus interconnected and they all basically represent 
a deep sense of respect, dependence and love for the Buddha. 
This veneration and love for the Buddha is clearly expressed 
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through the following Pali text which precedes the repetition 
of the above three sentences concerning refuge under the three 
jewels—“Namo tasso Bhagvato Arahato Sammasambuddhassa,’’(I bow 
the head to the Blessed one, the Enlightened one, the perfectly 
Enlightened one). The repetition of the above Trisaranagamana 
formula by every Buddhist represents an act of veneration, 
resolution and elementary training—all at the same time on the 
part of the Buddhist. 

As stated earlier, Buddhism in its original form was a purely 
ethical religion bélieving in no god and no rituals. Alle- 
giance to Dhammaconsisted in believing in the four noble truths 
and some of the doctrines like Pratitya-samutpdda, Andtmavad, 
Karma etc. as well as in practising certain ethical virtues. But 
later one Buddhism—at least one sect of it, called Mahayana— 
lapsed into a kind of theism, or even polytheism, which found 
place for all sorts of rituals etc. and gave birth to an elaborate 
_organisation of shrines, monastries and temples. Buddha him- 
self was begun to be treated as God and was believed to have 
incarnated himself on earth several times, even earlier. Along- 
with the Buddha, several other Bodhisattvas, who were believed 
to have taken the final step into Nirvana, were begun to be 
prayed and worshipped much in the same fashions in which the 
gods of Hinduism were prayed and worshipped. However, the 
other sect, called Hinayana, kept itself strictly adhered to the 
original doctrine taught by the Buddha and maintained its 
purely ethical character. Several sects or schools of Buddhism 
were formed on the philosophical or metaphysical side also. As 
is well known, Buddha himself remained silent on metaphysi- 
cal questions, but later on his followers began to develop 
metaphysical theories on the basis of the hints imbibed in Bud- 
dha’s thoughts and idea. At least four philosophical schools— 
Nomis ool of a 
> F ae z x ae a _Schoo and Vaibhasika school—came 

c phering totally different but very important 
metaphysical and epistemological views. 
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astic rules and the discourses of Buddha (Suttas). Sree 
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scriptures consist of three pitakas (baskets) known together as 
Tripitaka. They are the Vinaya, the Dhamma or the Sutta, and the 
Abhidhamma. The Vinaya Pitaka is concerned with the rules for the 
monks. The Dhamma or the Sutta Pitaka is the chief authority 
regarding the Doctrine taught by the Buddha—the four noble 
Truths including the doctrine of Nirvāņa and the eightfold 
path, the doctrine of Pratityasamutpada and nosoul, the theory 
of karma etc. The Abhidhamma Pitaka consists of more advanced 
doctrines than the Suttas. It is comprised of seven works pro- 
duced in the course of centuries in the academics of Buddhist 
monastries. Besides the Pitakas, there is also a collection of stories 
in Pali, called Fataka. These stories relate with the birth tales 
ofGotama Buddha, giving an account of his 547 previous 
births (incarnations). : 


2. Basic features of Buddhism as a religion 


(1) Buddhism is primarily a religion without God. Buddha 
taught a purely humanistic religion, whose sole concern was the 
liberation of the suffering man. Man’s only religious obligation 
is to free himself from the bonds of worldly suffering by follow- 
ing the eightfold discipline. OF course, in later Buddhism, 
Buddha himself is treated much like a God, tut even in that 
form Buddhism cannot be regarded as a theistic religion, 
because Buddha is hardly treated and the creator, destroyer etc. 
of the world. Moreover, even in this phase the following of the 
eightfold discipline for the attainment of Nirvana is taken to 
be the essence of Buddhist religion. 

(2) Early Buddhism isa purely ethical religion free from 
all sorts of ritualism, butlater Buddhism, at least in the form of 
the Mahayana, gives vent to ritualism, monasticism etc. 

(3) Belief in the four noble truths (Chatudri Arya Satyani) 
and the pursuit of the eightfold discipline (Astangika , Marga) 
seem to be the essence of Buddhism. The four noble truths (1) 
Duhkha-Arya-Satya (the Noble Truth concerning the nature of 
suffering), (2) Duhkha-Samudaya-Arya-Satya (the Noble Truth 
concerning the origin of sufferings) , (3) Duhkha-Nirodha Arya-Satya 

(the Noble Truth concerning the removal of suffering and the 
realisation of the state of Nirvana)and (4) Duhkha-Nirodha Gamini 
Pratipad Arya-Satya (The Noble Truth concerning the path 
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leading to the removal of suffering and the attainment of the 
state of Wirvdna). In simple language the four noble truths are— 
(1) There is suffering everywhere in the world (Sarvam-Duhkham) , 
(2) The suffering can be referred back to a twelvefold chain of 
causation (Dvadasa Nidan), (3) There can bea cessation of the 
suffering and the chain of causation can be removed (WVirvdna) 
and (4) There are definite ways to remove the chain of suffer- 
ing (Astangika Marga). The pursuit of the eightfold discipline 
consists in following the consecutive paths of Right understand- 
ing, Right thought, Right speech, Right action, Right liveli- 
hood, Right efforts, Right mindfulness and Right concentration. 
(4) Two of the very characteristic beliefs of Buddhism are 
its belief in the theory of momentariness (Kshanikavdda) and in 
the doctrine of no-soul (Andtmavada), Sarvam Kshanikam, ( Every- 
thing is momentary) is a very important part of Buddhist faith. 
Buddhism believes that nothing is permanent, nothing endures 
for more than a moment. Its theory of momentariness is based 
on a more comprehensive theory of Dependent origination 
(Pratityasamutpada) according to which everything owes its origin 


to an antecedent condition which ceases after giving birth to 
its consequent. The world is therefore a chain of interdependent 


momentary events. The soul isalso not a permanent substance. 
It is nothing other than a stream of consciousness, This empha- 
sis on the momentary nature of everything equips Buddhism 
witha kind of metaphysical weapon by the help of which it 
becomes able to preach inan effective manner its theory of non- 
attachment with the worldly objects. Attachment with the 
momentary objects of the world is the cause of suffering. Only 
the spiritual state of \Virvdna is eternal and therefore we should 
always aim at only that. Clinging to the momentary objects 
of the world will only bring hopelessness, despair and 
suffering. 

(5) One very important feature of Buddhism which helps it 
maintaining its oriental character and which brings it very close 
to Hinduism isits belief in the law of karma and rebirth. Every- 
one has to reap the consequences of his action either in this life 
or in a life after death. If one does not exhaust the fruits of 
one’s action in this life, he has to take birth again. And the 
nature of this rebirth is strictly conditioned by the actions one 
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has done in the present life. Exhaustion of the fruits of the past 
Karmas is a necessary condition of Nirvdya. 

(6) Although actions bind and are the root cause of suffer- 
ing, only the attached actions are of this kind. Non-attached 
actions (Niskama karma) do not bind. Therefore, Buddhism does 


not teach inaction, it rather teaches to perform non-attached 
actions. 


(7) According to Buddhism the final destiny of man is the 
attainment of Virvdna—a state of spiritual freedom and perfection. 
This state of Nirvana may be attained in this life also and therefore 
cessation of the present life is not necessary for the attainment of 
Nirvana. If one becomes able in blowing off all sorts of worldly 
passions completely by the observance of the eightfold disci- 
pline, he has attained Nirvāņa even in spite of his physical 
body. 

(8) Buddhism teaches the avoidance of extremes and the 
adoption of the Middle path in every sphere—in metaphysics, 
in ethics, in general practice and everywhere. Buddha is as 
much famous for his teaching of Majjhima Nikdya as for any 
of his other teachings. : 

(9) Buddhism, like existentialism, teaches self-help and 
self-reliance as the most effective means of attaining perfection 
(Atma dipo bhava) , although unlike existentialism it also believes 
in the humanistic virtues of interdependence, mutual help 
universal service and brotherhood. 

(10) Quite in conformity with its humanistic ethics, 
Buddhism believes in the doctrine of Universal Salvation. It 
teaches that it is not sufficient for anyone to attain his own 
salvation. After achieving his own Nirvāņa, one must work for 
the Nirvana of others. The ideal of Bodhisattva in Buddhism 
really teaches this. Buddha’s own life of active service for the 
liberation of others is a testimony to this. 

(11) Some of the ethical virtues that Buddhism repeatedly 
emphasizes are-those of Non-violence (Ahimsa), Truth (Satya), 
kindness to all beings, self-restraint, nobleness, chastity etc. Of 
these, ahimsd is most emphasized. l 


(12) The three refuges in the three jewels seem to 
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represent the basic creed of Buddhism—Buddham Saranam 
gachhami, Dhammam śaraņam gachhami, Sangham Saranam gachhamt. 


3. God ` 


Asstated earlier, Buddhism is primarily atheistic in nature. 
Buddha never spoke of any God. His only concern was the suffer- 
ing man. Some may say here that Buddha was not an atheist; 
he was simply an agnostic. If he did not say that there was a 
God, he also never explicitly mentioned that there was no God. 
He was simply silent over such issues as whether there was a 
God or not. This silence could-be nothing more than a pointer 
to the human inability in deciding such questions in a definite 
manner. And such an attitude is that of agnosticism and not of 
atheism. Buddhism is, therefore, agnosticism, and not atheism. 
Whatever may be the designation, it is clear that in early 
Buddhism there is no mention of God. Early Buddhism is purely 
man-centred, humanistic religion. Itis out and out ethical in 
its character. If Nirvana is taken as the state of perfection, as 
it must perhaps be taken, everyone who attains Nirvana becomes 
a God. Each man, therefore, is a potential God. God in this 
sense is not a given reality, rather Godhood is a status which 
is to be attained. 

However, whatever has been said above can be taken as 
literally true only of early Buddhism. Later Buddhism accepts 
Buddha himself as God and believes in his various earlier incar- 
nations. Modern Buddhism has a place for various Buddhist 
temples in which there are images of Buddha, which are wor- 
shipped and adored more or less in the fashion of the Hindu 
God. The Mahayana Buddhists also worship many Bodhisattvas 
other than the Buddha and abound in various sorts of ritual- 
istic practices. This side of Buddhism seems very near to 
Hindu polytheism. Nevertheless, it is very much doubtful whether 
the Buddhists would be ready to give the various Bodhisattvas 
the same status as that of the Hindu gods and goddesses. 
Similarly, it is doubtful whether the Buddhists would take the 
Buddha as God inthe same theistic sense in which God is 
regarded as the creator, the sustainer, the destroyer of the world. 
It seems that instead of taking him as the creator etc. the Bud- 
dhists for the most part worship and adore him as an 
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emodiment of holiness and compassion and as a great spiritual 
leader and saviour of mankind. By worshipping him, they 
expect his kind helping hand for removing their suffering. 


4. World 


Aswe have said before, Buddha remained silent on meta- 
physical questions such as those of the origin of the world, the 
existence of Godetc. Therefore, there is hardly any creation- 
story in the Buddhist scriptures. It seems the Buddhist believe 
that the cosmic order goes on without any beginning. As is 
said by Buddhaghosa “The wheel of the cosmic order goes on 
without maker, without beginning.” But because Buddha was 
concerned about our present status and existence we can find 
imbibed in his teachings certain views regarding the nature of 
the world and its objects. The Buddhist doctrine of momen- 
tariness is famous in this regard. Everything is momentary 
(Sarvam kshanikam), nothing in the world is enduring and perma- 
nent. This statement is not to be treated just in a general 
manner to indicate that everything takes birth, grows and decays 
after some time. It rather affirms that nothing endures for more 
than a moment. Everything is merely a momentary link, a 
transitory phase in the constant chain of change. At a matter 
of fact, there is no ‘thing’, which changes. Only ceaseless 
change is there. All that is, is conditional, dependent and rela- 
tive. Here the Buddhistic famous theory of Dependent Origina- 
tion (Pratityasamutpdda) comes in. In fact, the above theory of 
momentariness is corollary of this more comprehensive theory of 
Pratityasamutpada, which is really the Buddhistic theory of causa- 
tion, The theory asserts : ‘This being, that arises (Asmin sati, 
idam bhavati) ‘or’ Depending on the cause, anything originates’. 
Every object is thus necessarily relative, arising out of an 
antecedent condition and giving rise in its turn to a consequent. 
Nothing, therefore, endures for more than justa moment. It 
arises and goes away. : 

The Buddhists have tried to make their theory of universal 
momentariness clear by employing the simile of the flame of a 
lamp. The ordinary man believes that the same flame goes on 
burning, but asa matter of fact the ‘same flame’ is nothing more 
or less than a succession of similar flames, each flame lasting 
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for just a moment. Just as the identity of the flame is nothing 
but the continuity of successive similar’ flames, similarly, the 
identity of any object of the world is nothing more than a conti- 
nuity of becoming. The fleeting and evanscent nature of 
worldly objects can also be understood on the simile of a river 
current. No river is the same river next moment. Heraclitus 
said “you cannot bathe twice in the same river.” Similarly, 
no object isthe same object next moment. Rapidity of succes- 
sion gives rise to the illusion of unity or permanence. But noth- 
ing in fact is permanent. y 

This theory of eternal momentariness, the Buddhists claim, 
avoids the two extremes of eternalism and nihilism. Neither 
there is anything like permanent or unchanging substance 1n the 
world nor isthe world amore void or nonexistence. It is in 
between the two—a constant becoming, neither being nor non- 
being. This is the Middle Path (Majjhima Nikaya) which the 
Buddha is said to have much emphasised. 

Thus Buddhism doesnot deny the reality of the world, but so 
paints the nature of its objects that it proves foolish to be 
attached to it, Everything is evanscent and fleeting and there- 
fore it is sheer foolishness to run after material objects. Actually 
it is this passion or desire for the worldly objects which is the 
cause ofall sufferings. Due to lack of proper knowledge about 
the real nature of the wordly objects, man always hankers after 
them. Buddhism by presenting the fleeting and elusive nature of 
the worldly objects tries to dissuade people from them. Once 
people know the real nature of the objects, they will never 
run madly after them. And once they are dissuaded in this 
manner, there will be the beginning of the end of all their 
sufferings. 


5. Man 


Man, according to Buddhism, is neither a purely physical 
being, as the charvaka would say, nor he is a being with a 
permanent soul within him, as the other systems would insist. 
He is rather a combination of the physical and mental forces. 
According to the Hinayana, man isa sanghdta (aggregate) of 
five skandhans—Rupa (Matter), Vedana (Sensation or feeling), 
Samjia (Perception), Samskara (Disposition) and Vijñäāna 
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(Consciousness). Buddhism thus does not deny the presence of a 
spiritual element in man, as the charvaka does, but then it does 
not also believe in the reality of a permanent soulin man. In 
fact, as we know, Buddhism, in accordance with its theory of 
momentariness, does not believe in anything permanent. 
Nothing endures for more than a moment. Everything is 
changing and therefore, there is no question of there being a 
permanent soul in man. What is called soul is just a passing 
stream of the moments of thought or consciousness. However, 
the different moments of consciousness do not stand apart from 
each other. They rather stand in a relation of unbroken 
continuity with each other. The series of conscious moments, 
although always changing, continues unbroken. Every next 
moment is conditioned and determined by the prior one such 
that all the tendencies and dispositions of the prior moment are 
transferred to the succeeding one. This explains the identity of 
the being of a man even inspite of the ceaseless becoming of 
the moments of his consciousness. This also explains the fact of 
the rebirth of a man after the expiry of the present life. Even 
in the absence of a permanent soul, man is in asense immortal. 
He does not completely perish with the physical death. The 
last thought-moment of his present life transmigrates with all 
its tendencies and dispositions to the so-called next life and 
forms its first thought-moment. 

Buddhism is essentially a humanistic religion which takes 
man as the highest being. There is no God, and therefore man 
is inferior to none, He himself is the central object of religion. 
He can himself attain Godhood, the state of perfection. Every- 
thing in the world is fleeting. What is eternal is the transcen- 
dental, spiritual status, known as Nirvana. Man is capable of 
attaining this highest status by his own personal effort. He does 
not require the grace of any superior power. Only the right 
effort on his part will do. But man, as he stands here and now, 
is in a pool of suffering. He is in bondage and is living a life of 
conditioned existence. Man's present miserable condition is the 
result of his own ignorance. Due to the lack of real knowledge 
about the nature of things, he falls a prey to the worldly attrac- 
tions and that is the root Cause of his imperfection and 
suffering. Being attached to the world, man performs actions 
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for egoistic ends. Such actions done with attachment bind 
man life after life. These actions produce samskaras which 
cause man to take another life after the end of the present one. 
We have seen that even in the absence of a soul, rebirth is 
possible. This rebirth, which is the cause of man’s entire 
suffering, is a consequence of selfish, attached actions. But if 
man performs non-attached (niskdma) actions and does not 
fall a prey to sensory attractions under the spell of ignorance, 
he has not to take another body and he is liberated. Non- 
attached actions do not produce samskaras, and therefore in 
the absence of any driving force, there is no occasion for 
rebirth. Sucha man attains Nirvana, the highest status. Buddha 
has propounded definite ways so as to get rid of the false 
worldly attractions. If man follows them in right earnest, he 
is Sure to come out of his present miserable status, and attain 
the highest status of Nirvana, which is as good as attaining 
Godhood. So, essentially, there is no one greater than man. 
It is only due to ignorance that man is suffering under imper- 
fection. If he wants to get rid of his present state, he can 
well do it. It is up to him to make himself a thing of highest 
value, or to remain bound under the wheel of samsdra. 


6. Evil and Suffering 


The Buddhist approach to the problem of human suffering 
is purely practical. Quite boldly and honestly, it acknowledges 
the burning fact of reality that man isin the grip of constant 
suffering. Then in a {perfectly scientific spirit it diagnoses the 
cause of suffering. And finally it points out ways and means so 
that man can effectively get rid of this bond of suffering. 
This practical approach finds full expression in the four noble 
truths (Arya Satyani) propounded by Lord Buddha—(1) The 
noble truth concering the nature of suffering (Duhka-Arya-Satya) , 
(2) The noble truth concerning the origin of suffering (Duhkha- 
Samudaya-Arya-Satya), (3) The noble truth concerning the 
removal of suffering (Duhkha-Nirodha-Arya-Satya) and (4) The 
noble truth concerning the path leading to the removal of 
suffering (Dukh-Nirodha-Gamini-Pratipad-Arya-Satya). As a matter 
of fact, there isno scope in Buddhism for that type of theo- 
retical approach to the problem which is generally characteristic 
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of the theistic religions like Judaism and Chritianity. Buddhism 
is clearly not a theistic religion and therefore no such question 
arises here as to why there is evil even inspite of an omnipotent 
and benevolent creator God behind the world. It is out and 
out a humanistic religion and therefore a perfectly humanistic 
approach to the problem of human suffering is quite natural. 
Its main concern is to save human beings from the infinite 
chain of suffering in which they are bound. Buddha always 
indicated that his aim was practical and he never liked being 
dragged into the theoretical questions. A practical, humanistic 
approach to the problem of suffering is, therefore, bound up 
with the very attitude of Lord Buddha towards the problems of 
human life. They were not to be analysed and discussed theo- 
retically, rather they were to be solved practically. 


Buddha’s first noble truth is concerned with the nature of 
human suffering. Human life as a whole is. full of suffering and 
suffering alone (Sarvam Duhkham) . Birth, different diseases, old 
age and death ( faramaran) constitute the nature of human 
suffering. Everywhere and at all stages of life, therefore, there 
is suffering. But this suffering is not uncaused. Buddha’s belief 
in the theory of dependent origination makes him able to 
trace back the origin of suffering finally in ignorance ( Ajitana) 
through a twelve-linked chain (Dvadasa nidana), in which 
every consequent is dependent for its origin on the adjoining 
antecedent. The first (or, in a sense, the last) link in the chain 
is farémarana, i.e. suffering itself in the nature of old age, death 
etc. The cause of this Zaramaran is Jali, i.e., taking birth. If 
one does not take birth at all, there is no question of his being 
a victim of all sorts of suffering. So, birth is the nearest and 
most obvious cause of suffering. But the question is, why one 
takes birth at all; what the cause of fati is. The cause of Jali, 
according to the Buddha, is Bhava, i.e. the will to be born. 
Unless one has the will to be born, he is not born. So birth is 
due to an inherent urge, a drive for that. But where from this 
urge or drive comes in ? What is the cause of this Bhava ? The 
cause of Bhava is Upadana, i.e., one’s clinging to the sensory 
enjoyments. This clinging, again, is due to Trsnā, i.e. thirst 
for such enjoyment. This thirst is due to Vedand, i.e., actual 
sense-enjoyment, which in its turn, is due to Sparsha, i.e., sense- 
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object contact. How, again, does this contact become possible ? 
Clearly, it could not have been possible, unless the six sense- 
organs (including the mind) would have been there. So the 
cause of Sparsha is Sadayatana. The cause of this Sadé@yatana is 
Nama-Rupa, i.e., the psyscho-physical organism. This organism 
is again due to Vijñāna, i.e., initial consciousness of the embryo. 
This vijiidna is due to the Samskara, i.e. forces generated by the 
past karmas, which again are finally due to ignorance (Ajñāna). 
Thus ignorance is at the root of all human sufferings. Suffering, 
therefore, even in spite of being real, is in one sense, a fact of 
our own creation. The world, being exactly as it is, will not be 
a cause for our suffering, ifwe are above ignorance. If ignorance 
does not blur our vision, we will not perform actions with a 
sense of thirst for sense-enjoyment, i.e. we will not perform 
attached actions. And if we donot perform such actions, karmic 
samskaras will not be produced (Non-attached actions do not 
produce samskaras) and hence no cause for taking birth will be 
there and consequently, there will be no suffering. Alhuman 
suffering is due to man’s own lack of knowledge regarding the 
real nature of things. All things of the world are fleeting and 
momentary. Nothing is permanent. So, having desire for them, 
is a sheer foolishness. Nothing in the world is permanent, not 
even the humansoul. Thus clinging to or thirst for anything 
inthe world is a sheer foolishness and cause of suffering. So, in a 
sense, man himself is responsible for all his sufferings. There is 
a state of existence, which is free from all kinds of suffering, and 
that state is called Nirvana. Only this Nirvana, which is a state 
of complete cessation of all sufferings, is eternal. The nature of 
this Nirvana is contained in the third noble truth of the Buddha. 
This Virvdna is not a fiction or dream. There are concrete ways 
of attaining it and the ways are contained in the fourth noble 
truth propounded by the Buddha. The eightfold path (as 
indicated above), which is a path lying in between extreme 
indulgence and extreme asceticism, would lead to this state of 
Nirvdza, if sincerely and honestly followed. 


Evil and suffering, thus, according to Buddhism, are in the 
main products of human ignorance. Moral evils are all the 
direct results of attached, egoistic human actions and the various 
natural evils (sufferings) are also indirect consequences of these 
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very actions. If one understands the real nature of things and 
does not perform such actions, the world remaining as it is, he 
will not be affected by it, Virvāņa is possible in this very life. 
What is ‘required is to be free from all sorts of passions and 
desires. So, the world itself is not a place of unqualified 
suffering. What makes it full of evil and suffering is our own 
ignorance and various passions generated thereby. 


7. Life after Death 


Like all other religions, Buddhism also believes that human 
life does not end with the physical death, it has a story even 
beyond death. But what is that story ? In short, that story 
according to Buddhism is the story of either rebirth or Nirvana. 
Buddhist eschatology, therefore, is more or less the same as 
that of Hinduism, barring, of course, the ideas of heaven and 
hell which we sometimes find associated with the latter. Accor- 
ding to Buddhism, as according to Hinduism, man, after the 
death of his present body, has to assume another body in 
accordance with his deeds in the present life. But only the doers 
of attached actions have to be reborn by assuming another 
body. Those who perform actions without attachment have not 
to take rebirth. They attain Nirvāna, a status or a state of being 
which is purely spiritual and which is free from all sorts of 
sufferings of the physical life. According to the Buddha, what- 
ever actions one performs with a sense of attachment generate 
forces (Samskaras) which cause rebirth. But actions performed 
without attachment are like fried seeds which do not generate 
any plant. Consequently, there is no question of rebirth. 

Thus, we see that the Buddhist eschotology is very simple, 
straightforward and unambiguous. There is no mention of 
heaven or hell here. Everything looks very scientific and non- 
mythical. Actions done with passion generate a force which 
causes a man to take another life so as to reap the consequences 
ofhis action. Ifhe does not perform such actions and leads a 
selfless life, he is liberated from the chain of birth and rebirth. 
Thus man’s after-life is strictly governed by a self-regulated 
Moral Law. There is no deity here who will judge the good 
and bad actions of man so as tocither reward him or punish 
him accordingly. 
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But in saying all these, Buddhism has to face a very serious 
problem and that is that, when there is no permanent soul in 
man, who migrates from one body to another and who attains 
Nirvana. We have seen that Buddhism presents before usa 
theory of no-soul (Andtmavada) according to which what we 
call soul is nothing more than a stream of changing moments 
of consciousness. If such is the case, then where is the question 
of rebirth or salvation. Who is reborn or who gets salvation ? 
There is also no question of the same person taking rebirth in 
a future life or getting Nirvana, because in the absence of a 
permanent  soul-substance, personal identity cannot be 
maintained. The Buddhist theory of momentariness does not 
allow a man to remain the same man even for a moment. 
What is the sense, then, in saying that a man is either reborn 
or liberated in accordance with his deeds in the present life ? 
Tt seems, therefore, that the entire eschatological belief of 
Buddhism is simply fictional and unfounded. But Buddhism 
does not allow the whole thing to be a mere fiction and presents 
a very cogent explanation in support of the rationality of its 
belief in rebirth and Nirvāņa even in the absence of a perma- 
nent soul-substance. There is, of course, not a permanent soul- 
substance, and there is only a series of the changing moments of 
consciousness. But the series is unbroken in which every 
subsequent moment is caused and conditioned by the antece- 
dent one. The series has thus got an unbroken continuity. It 
is like a flame that burns through the night, or likea river 
current which has not the same water any next moment, but 
still in the ever passing currents of water, there is an unbroken 
continuity. Just as any river is neither strictly the same river at 
the next moment nor is it a totally different river, similarly a 
person who dies and is again reborn is neither strictly the same 
person nor totally a different person. (Na cha so na cha anno). 
Change is there, but the continuity is there too. The last 
thought-moment of the present life gives birth to the first 
thought-moment of the next life and the continuity goes on. 
Just as a burning flame may lit up another flame before blowing 
out, similarly the last conscious moment of the present life gives 
rise to the first conscious moment of the next life and blows out. 
In this sense, the next life is nothing but a continuity of the 
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same series, and hence rebirth is possible even without a 
permanent soul. In the same way, the rationality of Nirvana 
also may be explained. The question of self-identity is 
automatically solved by realising that although the soul is a 
stream of changing moments of consciousness, still in this stream 
the antecedent moment of consciousness conditions and gives 
rise to the next moment of consciousness and the process goes 
on in the fashion of an unbroken continuity. The theory of 
dependent origination, properly understood, solves the entire 
mystery. 


8. Ultimate human destiny 


The ultimate destiny of man according to Buddhism is 
Nirvana, the nature of which is contained in the third noble 
truth of Lord Buddha. Duhkha is there all over, duhkha is 
conditioned by a chain of causation, but duhkha-nirodha is also 
possible and this duhkha-nirodha is Nirvana. Thus nirvana is the 
cessation of all suffering. It is the cessation of the twelve linked 
wheel of causation, of the wheel of birth or dea h, and hence of 
the entire mass of suffering. But is Nirvanaa mere negative state— 
a state of the negation of all suffering ? Is it not something 
positive too ? Or, does it not lead to some positive state of being 
where not only something is negated but also something positive 
is achieved ? This point is really controversial in Buddhism. It 
seems that the Hinayanists merely emphasize the negative side 
ofthe Nirvana. But that does not appear true even in the light 
of the original teachings of Lord Buddha. Buddha, of course, 
remained silent regarding the question of the true nature of 
Nirvana. But his silence does not necessarily indicate that in the 
positive way, Nirvana is nothing. That simply indicates that Nirvana 
is indescribable. That is actually theme that the Shunyavadins 
want to convey when they treat Nirvana as the Shiinyata. 
‘Shinyata’ stands here for the ‘Indescribable’. So, Nirvana is 
definitely a positive status too, although that is not ordinarily 
describable. When king Milinda of Greece asked Nagsena, the 
famous Buddhist monk to expose the nature of Nirvana to him, 
the latter told him that Ni irvana was deep like an ocean, elevated 
like a mountain and sweet like honey. But this description 
was merely to indicate the indescribable nature of Nirvāna. 
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Nirvana, as is generally believed and expressed by the various 
Buddhist monks and Bodhisattvas, isa state of perfect peace and 
equanimity. It is not merely a state of the cessation of all be- 
coming and all suffering; it is also a state of perfact peace and 
tranquility, which in a sense is a state of bliss! eternal bliss, 
because Nirvāna is a state of eternity. Only Nirvana is eternal, all 
else is momentary. In the Pali texts, there is a context ofa talk 
between the venerable monks Musila and Savittha, in which 
the latter tells the former that “the ceasing of becoming is 
Nibbana”, but, the truth of cessation has the characteristic 
of peace.”? There are several other references in the Pali texts 
which emphatically repudiate the mere negative conception of 
Nirvana. 

` The main reason of taking irvdya as a symbol of a mere 
negative status seems to be its literal meaning. ‘Nirvana literally 
‘means’ blowing out ‘or cooling down.’ This blowing out, again, 
is taken in two senses. Sometimes it is taken in the senses of the 
blowing out of the existence itself, i.e. in the sense of the 
annihilation of the body and sometimes in the sense of the 
blowing out or cooling down of the passions and desires. That it 
can never be taken in the first sense, is obviously clear by the 
fact that Buddha himself attained to the status of Nirvana in 
this very life. There are many other Buddhist monks and Bodhi- 
sattvas who are deemed to have attained Nirvana in this very life. 
In fact, cessation of the present life is not necessary for the 
attainment of Nirvāna. Buddhism believes in Fivan-mukti. A 
person who attains salvation in this very life is called ‘Arhat’, in 
Buddhism and an Arhat is the ideal man of Buddhism. He lives 
and works in the world, but still he is not attached to the world. 
His passions and desires have all blown out and he has now no 
attraction, no clinging for the earthly. pleasure. So ‘blowing 
out? can be taken in the context of Buddhist Nirvāna only in 
its latter sense, i.e., in the sense of the cooling down of all 
passions and desires. In explaining the nature of Nirvana, the 
Buddhist texts so often take help of the simile of the blowing 
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out or extinction of a flame. But this also refers only to the 
extinction of the burning passions and desires, and not of the. 
life itself. This simile of extinction of flame adds much to the 
attitude of interpreting Nirvāņa as a mere negative state. But 
that is not justified. The simile of the extinct flame, does not 
merely refer to the negation of the burning flame, but also to 
the positive state of perfect calmand equanimity that is brought 
thereafter. Similarly, Nirvana stands not merely for the negative 
side of the blowing out of passions, but also for the positive side 
of being which is attained after the extinction of the passions. 
And that positive side of being consists in the attainment of a 
state of perfect peace, calm and undisturbed blessedness. This 
is why some have taken the mere negative conception of Nirvana 
as ‘a wicked heresay’ a deliberate misrepresentation of fact. 
Nirvana is a perfectly positive state of eternal peace and 
tranquility. 

In this way, attainment of a state of being in which man is 
completely free from the chain of birth and rebirth, and hence 
from all consequent suffering, and where he abounds in 
perfect peace, equanimity and bliss, is the ultimate destiny 
of man according to Buddhism. This state of being is eternal 
and is called Nirvana (Nibbana in Pali). 


9. Buddhist discipline 


As Buddhism is basically a non-thesistic religion, the reli- 
gious practices of a Buddhist mainly consist in pursuing a life 
of ethical discipline rather than in following different modes of 
prayer or in performing various rituals. Of course, the latter 
can not becompletely ruled out in so far as the later develop- 
ments of Buddhism are concerned. The discipline that leads to 
the complete cessation of suffering and attainment of Nirväņa is 
contained in the fourthnoble truth of the Buddha. In this noble 
truth Buddha propounded the famous eightfold path, the 
Middle path as he called it. He declared that those who wished 
to attain the ideal of life should avoid the two extremes of 
self-indulgence and self-torture, because, as he said, ‘‘self- 
indulgence is low, vulgar, ignoble and harmful, and self-morti- 
fication is painful, ignoble and harmful—both are profitless.” 


———— 
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The former retards one’s spiritual progress and the latter 
-weakens one’s intellect. In fact, Buddha himself had experi- 
enced both these ways before he attained to his final Enlighten- 
ment—the first while he was a prince in his father’s palace 
and the second while he resorted to ascetic practices for some 
time immediately after renouncing home. What then is that 
Middle path which Buddha preached his followers to follow ? 
In Buddha’s own words which he is reported to have uttered 
before his follower monks, it is as follows—‘‘Verily it is this 
Aryan eightfold way, to wit : Right view, right thought, right 
speech, right action, right living, right effort, right mindfulness, 
right concentration. This, monks, is that middle path which 
giveth vision, which giveth knowledge, which causeth calm, 
_ special knowledge, enlightenment, Nibbana.” 

This eightfold discipline has been stated and explained at 
various places in Pali, Sanskrit and other texts. The following 
statement is attributed to the Buddha himself—“And what, 
bhikkhus, is the right view ? Knowledge, bhikkhus, about the 
suffering, the coming to be of suffering, the cessation of 
suffering, the way that leads to the cessation of suffering. This 
is what is called the right view. 

And what, bhikkhus, is right thought or aim ? Aim towards 
renunciation, benevolence, kindness. This is what is called 
right thought or right aim. 

And what, bhikkhus, is right speech? Abstaining from 
lying, slander, abuse and idle talk. This is what is called right 
speech. ; 

And what, bhikkhus, is right doing ? Abstaining from taking 
life, from taking what is not given, from carnal indulgence. 
This is what is called right doing. 

And what, bhikkhus, is right livelihood ? Herein, O 
bhikkhus, the Aryan disciple having put away wrong liveli- 
hood, supports himself by the right livelihood. 

And what, bhikkhus, is the right effort ? Herein, O 
bhikkhus, a brother makes effort in bringing forth wills that 
evil and bad states that have not arisen within him may not 


arise, to that end he stirs up energy, he grips and forces his 
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mind. That he may put away evil and bad states that have 
arisen within him he put forth will, he makes effort, he stirs 
up energy, he grips and forces his mind. That good states 
which have not arisen may arise he puts forth will, he makes 
effort, he may stir-up energy, he grips and forces his mind. 
That good states which have arisen may persist, may not grow 
blurred, may multiply, grow abundant, develop and come to 
perfection, he puts forth will, he makes effort, he stirs up 
energy, he grips and forces his mind, This is what is called 
right effort. 

And what, bhikkhus, is right mindfulness ? Herein, O 
bhikkhus, a brother, as to the body, continues so to look upon 
the body, that he remains ardent, self-possessed and mindful, 
having overcome both the hankering and the dejection common 
in the world. And in the same way as to feelings, thoughts 
and ideas, he so looks upon each, that he remains ardent, self- 
possessed and mindful, having overcome the hankering and 
the dejection that is common in the world. This is what is 
called right mindfulness. 

And what, bhikkhus, is right concentration ? Herein, O 
bhikkhus, a brother, aloof from sensuous appetites, aloof from 
evil ideas, enters into and abides in the First Jana, wherein 
there is cogitation and deliberation, which is born of solitude 
and is full of joy and ease. Suppressing cogitation and deli- 
beration, he enters into and abides in the Second Jfiana, which 
is self-evoked, born of concentration, full of joy and ease, in 
that, set free from cognition and deliberation, the mind grows 
calm and sure, dwelling on high. And further, disenchanted 
with joy, he abides ‘calmly contemplative while, mindful and 
self-possessed, he feels in his body that ease where of Aryans 
declare, ‘He that is calmly contemplative and aware, he 
dwelleth at ease >? So does he enter into and abidein the Third 
Jfiana. And further, by putting aside ease and by putting aside 
malaise, by the passing away of happiness and of the melan- 
choly he used to feel, he enters into and abides in the Fourth 
Jňāna, rapture of utter purity and mindfulness and equanimity, 
wherein neither ease is felt nor any pain. This is what is called 
right concentration.’ 
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The following may be taken as the further elucidation of 
the above stated eightfold path— 


(1) Right view or Right understanding : This primarily 
refers to a clear understanding of the four noble truths as 
propounded by the Buddha. It is also taken as referring to a 
clear understanding of the theories of Pratityasamutpada, momen- 
tariness and non-soul as imbibed and involved in the teachings 
of the Buddha. Hence, the beginning of the treading of the 
noble eightfold path consists in having a clear understanding 
of the above principles. In short, we must have a clear under- 
standing of the nature of the samsara. 

(2) Right thought : This second stage of the eightfold 
path requires that our mind should be pure, free from lust, ill 
will etc. Moreover, at the sametime, we should be willing to 
give up anything that impedes our onward march. This is 
aiming towards or thinking for higher and purer things. 


(3) Right speech: This consists in refraining from telling 
a lie, back-biting, harsh talks, and idle gossip. Moreover, 
our speech should be free from ill-will, selfish interests, 
dogmatic assertions etc. It must be commensurate with right 
thought. 


(4) Right action : This generally consists in observing the 
five precepts (Panchsheel) in both their negative and positive 
aspects— é 

(1) Not to kill but to practice harmlessness and compassion. 
to all, (2) Not to take that which is not given, but to practise 
charity and generosity, (3) Not to commit sexual misconduct, 
but to practise chastity and self-control, (4) Not to indulge in 
false speech, but to Practise sincerity and honesty and (5) Not 
to partake of intoxicating drinks or drugs, 
restraint and mindfulness. Particularly, 
right action. 

(5) Right livelihood: This counsels for a just, honestly 


earned and undeceitful means of livelihood which 
debar others 


but to practise 
the first three constitute 


r nim : does not 
of their Just rights of the same. This includes 
counsel for abstaining from inclinations towards undue hoar- 
ding, unjust money-making etc. The traditional trades from 
which people are asked to abstain are— (a) dealing in arms 

> 
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(b) dealing in living beings, (c) dealing in flesh, (d) dealing 
in intoxicating drinks and (c) dealing in poison. 

(6) Right effort : This consists in making sincere efforts 
to give up evil habits and cultivate the good ones. It, there- 
fore, comprises of the following four constant efforts: (a) The 
effort to prevent the arising of evil which has not yet arisen, 
(b) The effort to eradicate that evil which has already 
accumulated, (c) The effort to induce good which has not yet 
arisen and (d) the effort to cultivate that good which is already 
present. By sincerely practising these, one is expected in 
Buddhism to cultivate the following higher ethical virtues 
which are known as the Dasparamitas—generosity, morality 
(shila) renunciation, wisdom, energy, patience, truthfulness, 
determination, loving kindness, and equanimity. 

(7) Right mindfulness : This consists in one’s having a con- 
stant vigil over the body, the feelings, the mind and the ideas 
engenered therein so as to prevent these from going astray. 
Right mindfulness frees the mind of Raga and Dvesha and pre- 
pares it for higher concentration. 

(8) Right concentration: After practising right mindful- 
ness, one prepares himself for the final stage, the stage of right 
concentration. This stage itself consists of four gradual stages. 
Through the three successive lower stages, mind finally reaches 
the fourth stage of Samadhi, which is really the stage of perfect 
rapture and equanimity and wherein neither any kind of 
pleasure nor pain or anguish is felt. The stage of right 
concentration begins with mind’s effort at one pointedness 
(ekāgratā) directed towards some wholesome object and 
ends in mind’s complete concentration, rapture and undis- 
turbed calm. 

Of the eightfold path mentioned above, the first two 
constitute what is called Prajñā in Buddhism, the next three 
constitute what is called Shilaand the last three Samadhi. So in 
one way of taking things, Prajna, Shila and Samadhi are the 
three broad ways through which one can achieve final sal- 
vation. Sometimes, the order is changed and the three are 
put as Shila, Samadhi and Prajna, which implies that after 
practising morality, mindfulness, and concentration, a right 
understanding about the nature of things arises. But it is 
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equally correct to say that without a right understanding and 
right view about the nature of things, practice of true morality 
etc. is perhaps not possible. Hence perhaps the order is not 
very important, what is important to sec is that the compo- 
nents are all interrelated and they are to be practised in 
that light. 

As requirements of morality (Shila) five components have 
been mentioned above under ‘Right action’. These five moral 
duties are required in Buddhism equally of a laity and a monk. 
But Buddhism also speaks of eight precepts ( Atthanga Sila) and 
ten precepts (Dasa Sila) meant for those persons in the laity 
who are comparatively more pious and less attached to 
families, and specially, for the monks. The three additional 
precepts in the Attha Sila are — (a) abstaining from taking 
untimely meals, (b) abstaining from dancing, singing, music 
etc, and from using garlands perfumes, cosmetics and personal 
adornments and (c) abstaining from using high seats. In the 
ten precepts, meant specially for the Samaneras (An entrant in 
the monkhood of Buddhism who is below the age of twenty is 
known as Samanera), the two additional are as follows—the 
seventh one of the Attha Sila (2nd of the above) has been 
broken into two parts and the latter one is known as the eighth. 
So the seventh there becomes— ‘Abstaining from dancing, 
singing, music etc.’ and the eighth one— ‘Abstaining from 
using garlands, preferences, consummatics etc.” The ninth one 
is the same as the eighth one in the Attha Sila and the tenth 
one is ‘abstaining from taking gold and silver.’ 

As we have indicated above, later Buddhism, besides 
recognising the value of the eightfold path, also abounds in 
prayers of Lord Buddha and in various rituals associated with 
him. First, Buddha was begun to be venerated as a great man, 
teacher, victor, lord or the blessed one, but gradually such 
practices of veneration developed into a full-fledged Buddha- 
cult and Buddha was begun to be worshipped in vaious ways, 
such as, by vandand, i.e., by singing various devotional songs 
of praise, by the repetition of the Tri-Saran-Gamana formula, 
by offering flowers and other symbolic articles to the sculptural 
images of the Buddha, by relic worship of the memorial 
symbols or of something which he is supposed to have used 
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etc. Various temples have now been erected at various places 
and these and the various stupas have become objects of pilgri- 
mages. Specially, the temples at Bodh-Gaya attract pilgrims 
from all over the world. In these temples images of Buddha 
are installed and the pilgrims offer flowers etc. to them. 


Besides these simple acts of prayer and worship of Lord 
Buddha, a host of ceremonial and ritualistic practices have also 
gathered around Buddha and his Dharma, specially in the 
Mahayana and the Vajrayana traditions. The most universal 
and common ceremony or ritual for all Buddhists is the 
repetition of the Tri-Saran-Gamana formula, which marks the 
initiation of any sacred ceremony. Besides, the Mahayanists 
and the devotees of Vajrayana tradition make varied use of 
certain esoteric media such as the mantra, the mudra, dharani, 
mandala etc. Organisationally viewed, there has been the custo- 
mary practice of maintaining and managing the Sangha as a 
monastic institution by means of special ceremonies, such as, 
the Pravrajya (initiation ceremony for novices), the upasampada 
(ordination ceremony for monks or nuns), kathina (annual 
ceremony in which the laity offers cotton cloth to the monks 
for making robes) and the uposatha (meetings at new moon and 
full moon to expound Dhamma), etc. Moreover, certain annual 
ceremonies are also observed by the Buddhists in the fashion 
of festival. For example, Vaishakhi Piga is observed every year 
on the fullmoon day of-the month of Vaishakha according to 
Hindu calendar to celebrate the birth day of Lord Buddha. 
Even the Dhamma is reverred ceremoniously by organising 
recitations of texts. Many other rituals are also prevalent, a 
complete account of which is not possible here. 


Principal Sects 


Two main sects can be distinguished within Buddhism— 
Hinayana and Mahayana. The origin of thenames is not very 
clear and certain but the distinction came to take a clear shape 
towards the beginning of the Ghristian era. ‘Yana’ means vehicle 
or carrier and so Hinayana means small carrier, while Maha- 
yana means the great carrier. The Mahāyānists began to call 
themselves so, because they claimed that their faith was the 
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great vehicle which could help all mankind to attain salvation 
and in contrast they called the faith of their opposite group 
small vehicle because in their opinionitwas not able to do that 
great job. In fact, the Mahayanists moulded the original Bud- 
dhism to a very great extent to accommodate many things which 
could appeal to and attract ordinary religious people. The Hin- 
ayanists on the other hand remained strictly loyal to the original 
principles of Lord Buddha and called themselves—Theravadins, 
i.e., the followers of the Doctrine of the Elders. Consequently, 
they remained small innumber. Hinayana Buddhism is sometimes 
called Southern Buddhism, because it has best survived in countries 
like Gylon, Burmaand South-East Asia. In contrast Mahayana 
Buddhism has been called Northern Buddhism because 
it has more survived in countries like Tibet, China and 
Japan. 

As we have said above, the Hinayana sect of Buddhism has 
remained more loyal to the original teachings of Lord Buddha. 
It has remained atheistic to a great extent and has taken the 
eightfold path of attaining Nirvana, as taught by Lord Buddha, 
to be only effective and real religious practice. Of course, the 
Hinayanists regard Buddha as an ideal anda great personality 
whose imitation they preach, and practise and also to some ex- 
tent they adore and worship him, but nevertheless, they never 
take him identical with the theistic God. Moreover, they are 
strictly individualistic in their approach and outlook, meaning 
thereby that, every one’s Nirvana is possible by his own indivi- 
dual effort and none else can be of any real help to him in 
this regard. Moreover, the Hinayanists have always strictly 
retainel their faith in doctrines such as those of momen- 
tariness, no-soul etc. which were originally preached by the 
Buddha. 

The Mahayanasect, on the other hand, although not fore- 
saking the essentials of Lord Buddha’s original teachings, has 
lapsed into a kind of theism, even a kind of polytheism, giving 
place to elaborate rites and rituals. Besides the worship of Lord 
Buddha, it has abounded in the worship of many Bodhisattvas 
more or less in the fashion of the worship of Hindu gods. It has 
also not maintained the antimetaphysical attitude of Lord 
Buddha and has given place to important metaphysical theories. 
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It is much social in its outlook and believes that no one’s salva- 


‘tion is perfect unless he helps others also in their effort to 


attain salvation. It is due to the simplicity, accommodativeness 
and humanitarianism that it has, that it has proved to be of a 


relatively wider appeal. This sect has given rise to various sub- 
sects and schools within it. 


CHAPTER IV 


JAINISM 


1. Introduction 


Jainism, like Buddhism, may be regarded as an offshoot of 
Hinduism. Of course, both Jainism and Buddhism arose on the 
Indian soilas a reaction against excessive Vedic ritualism, but 
nqne of them could free itself from the essentials of Hinduism. 
Lord Mahavira, known as Vardhamana in childhood, is gener- 
ally regarded as the founder of Jaina religion, although the 
Jainas believe that there have been twentythree religious teachers 
prior to Mahavira who have contributed to the foundation and 
development of Jaina religion. These religious teachers are 
known in Jainism as Tirthankara (Perfect soul) or Jin (Conque- 
ror or victor of passions). Risabhadeo is regarded to be the first 
Jaina Tirthankara and Parsuadeo to be the twenty third one. 
Mahavira is the 24th and the last in the chain. However, 
Jainism is most prominently associated with the name of Maha- 
vira and it is he who is regarded as the propounder of the essen- 
tial Jaina principles. Mahavira, like Buddha, was a kshatriya by 
birth and was an elder contemporary of the latter. He lived for 
sometime the life of a household, but later on renounced every- 
thing and became a wandering ascetic in search of the light of 
real knowledge. After fourteen years of ascetic life he felt that he 
had gained enlightenment and thenceforth he devoted his life in 
preaching his message of human enlightenment and liberation. 
Mahavira preached a non-theistic religion of moral purity 

_ and excellence in which man was at the centre and the main 
. aim was to liberate man out of the chain of karma and rebirth 
in which he was fallen, Of-the threemajor religions of Indian 
origin, i.e., of Hinduism, „Jainism: and Buddhism, alike, the 
` main objective has been to liberate man out of the pool of conti- 
nued | suffering in which he is fallen. But in the eyes of the 
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latter two this objective can be fulfilled not by worshipping gods 
and goddesses nor by performing various rituals, but simply by 
following the path of pure ethical conduct. Jainism finds the 
world eternally existing which does not need any creator God 
to create and sustain it. The world with all its living beings is 
a function of six substances and the entire working of the world 
is self-based and self-maintained. The moral world is governed 
„purely by the law of karma and does not require any divine 
,retsibutor. Man is the highest being with a most developed soul 
t within him and he is capable of attaining godhood by himself. 


.y Jainism lays utmost emphasis upon the moral virtue of ahimsa 


‘ 
+ 


(non-violence). and much upholds the life ofa monk or a celi- 
.« bate who has renounced the world completely and is engaged in 
spiritual elevation. 

In course of time, Jainism was divided into two sects— 
Digambaras and Swetambaras. There is hardly anything essen- 
tially different between the two in practice, except that, the for- 
mer believe in non-possession to such an extent that they do 
not think it desirable to possess even a rag of wearing cloth, 
while the latterare not so rigid in their approach. Consequently, 
the Digambara monks live and move in nudity without any 
cloth on their body, but the Svetambaras do not believe in 
complete nudity and wear white clothes. There is a third sect 
also, known as Sthanakavasis, limited to a very small area in 
Maharashtra. This sect shooted out of the Svetambaras in pro- 

,!test against the latter’s worship of images of the Tirthankaras, 
, they maintain a non-idolaterous worship. 
i Jainism did noť prove to be a missionary religion like 
Buddhism and, therefore, it remained confined to India alone. 
However, these days, certain Jaina believers have become active 
in giving a new life to their religion by publishing literature 
all over the world and distributing it among people. But Jainas 
never make efforts to convert people, they simply publicise their 
faith, specially the moral virtue of ahimsā. Like Buddhism, 
Jainism also has no faith in the Hindu caste system, but Brah- 
mins are given special regard and most of the Jaina temples 
have Brahmins as priests. 

Jaina scriptures mainly consist of the teachings attributed to 
Mahavira. They are constituted by the Angas, the Purvas and 
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the five Prakaranas alongwith other non-canonical literature, 
Besides these, there is an encyclopaedia of Jainism, known as 
Lokaprakasha and compiled by Vinai-Vijai, which is also highly 
esteemed by the Jainas. 


2. Basic features of Jainism as a religion 


(1) 


(2) 


(3) 


(4) 


(5) 


(6) 


7) 


It is an atheistic religion believing in no creator God 
behind the world. The world, according to it, is eter- 
nally existing and works by its own inherent laws. 

It is a religion of moral and spiritual purity aiming at the 
elevation of man to the state of perfection and Godhood, 
Thus although Jainism does not believe in God, it believes 
in Godhood, which a mancan attain by following the 
path of moral and spiritual discipline. 

Jainism takes the world as perfectly real, with all its plural 
beings. The world, according to it, is a function of six 
eternally existing substances, five meterial and the one 
spiritual. 

Man has got an eternal conscious substance within 
him known as the Jiva (Soul). In fact, all living beings 
have souls within them, only thesoul of man is most deve- 
loped, because consciousness in it is the most manifest. 
Man’s soul is potentially perfect and iscapable of attaining 
infinite power, infinite knowledge, infinite faith and 
infinite bliss. : 
Jainism believes in a life after death which is either in 
the form ofrebirth, the transmigration of the soul from the 
old body to a new one, or Moksha. Moksha is the final 
liberation of the soul from the chain of birth and rebirth. 


Jainism believes that the present state of man is the 
state of bondage which is due to his own past karmas. 
Actions done with passion are the poison of the soul and 
it is these which cause the soul to be reborn. Thus Jain- 
ism believes in all the chief Hindu doctrines of Karma, 
rebirth, bondage and liberation. 


Man suffers due to his own karmas and there is no other 
explanation of human suffering. 
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(8) Liberation can be attained not by offering rituals to gods 
and goddesses, but by following the path of three jewels— 
right faith, right knowledge and right conduct. 


(9) Jainism laysutmost emphasis on the value of moral conduct 

under which Ahimsa is the most emphasized virtue. Of 
- others, purity, chastity, non-attachment, compassion, love, 
fellow-feeling etc. are much emphasized. 

(10) Jainism much extolls the life ofa monk or a celebate who 
has renounced everything and is engaged in spiritual 
elevation by following a path of rigorous moral and spiri- 
tual discipline. 


3. God 


Jainism does not believe in any creator God, it rather expli- 
citly rejects the existence of any such being. God is taken as the 
self-subsistent, eternal cause of the universe, but it may be asked 
that if the world requires a cause, why not God himself requi- 
res one. Moreover, if God can be taken as self-subsistent and 
eternal, why not the world itself with all its constituent forces 
be so taken ? Physical world is governed by its own inherent 
laws, and no external reality like God is required for it. Simi- 
larly, the moral world is governed by the Law of Karma, and 
no God as the bestower of reward and punishment is required. 
There is no need to believe in God, therefore. Man himself is 
God, because potentially he is perfect. Heis, of course, not 
the creator of the world, but then potentially he is all-perfect. 
He is capable of attaining infinite power, infinite knowledge, 
infinite faith and infinite bliss (Ananta chatusthaya). Man, in 
other words, is capable of attaining Godhocd. Hence, if there 
is God in any sense, it isman himself. The Tirthankaras, Kevalis 
and the Siddhas, who have attained perfection, can all be taken 
as God. They neither create nor destroy anything, nor do they 
need any such thing being done. They have conquered once for 
all their ignorance and passions and they do not require 
anything. They have attained Kaivalya or Nirvāna. 

It is a fact that like Lord Buddha, Lord Mahavira also is 
treated, more or less, as God by the Jainas. Thereare Jaina 
temples at many places with the statue of Mahavira inside 
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them and the Jainas pay their devotion and respect to it in 
many ways. But then it is clear and certain that Mahavira jg 
prayed and worshipped only as a great soul, as a saviour of man. 
kind, as a religious leader and guide, and not as an omni- 
potent creator God. Many other Siddhas or Jins besides Mahavira 
are also prayed and worshipped, but only as great souls, the 
qualities of whom, if properly imbibed and meditated 
upon, may lead one to the state of Kaivalya. The Jins and the 
Kavalis do not return the prayers nor are they expected to do so 
but it is believed that by a constant mental association with 
these ideal beings, one can imbibe their qualities and may 
attain Moksha. 


4. World 


As Jainism does not believe in any creator God, it has got 
no creation myth. In fact, the world has not come into existence 
at a definite moment of time. It exists eternally. It tries to ex- 
plain the material world by the help of the following five subs- 
tances (Dravya) Dharma, (Motion), Adharma (Principle of rest), 
Akasha (space) Kala (Time) and Pudgala (Matter) . To explain 
conscious beings, it adds a sixth substance—7iva (Soul). 
Matter is composed ofatoms (pudgal). These atoms form the 
fundamental bases of all material objects. Material atoms 
possess the qualities of touch, taste, smell and colour. Space 
gives room for the pudgals. It is infinite. Time effects change. 
Dharma and Adharma are the principles of motion and rest res- 
pectively. These two principles are peculiar to Jainism and 
they make the Jaina explanation of the world very scientific. It 
is by the principles of motion that the pudgals move and com- 
bine together to form objects. Thus motion is not imparted to 
objects by some external agency (like God) from without. It 
is an inherent, self-working principle of the world. Thus the 
formation of the world is a function of these five substances. 

Jainism is realistic and pluralistic. It believes in the reality 
of the world with all the plural objects in it. Unlike Buddhism, 
it believes in the permanence of substances. As a matter of fact, 
it cuts amiddle course between Vedantic eternalism and Buddh- 
istic theory of momentariness. In one sense substances are eter- 
nal, in another sense they are changing. In its essence, 
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every substance remains the same, but in terms of its modes it 
changes. To be more precise, every substance has got two sorts of 
qualities—Essential quality (Guna) and modes (paryaya). The 
essential quality of a substance does not change and in this 
sense the substance is eternal. But the modes are always chang- 
ing and to the extent modes change, a substance may be regard- 
ed as changing as well. Thus the world may be regarded as 
both permanent and changing. In its essential aspect (or 
aspects) the world is eternal, but in respect of its modes, it is 
changing. 

Jainism takes the world as real, but counsels not to be unduly 
attached to it. It may be taken as a ground for performing moral 
actions, but not as a place of sensuous enjoyments. The world, 
of course, generally attracts one in the direction of the latter, 
but that is exactly what is to be guarded against. The world is 
a moral ground and not a place of rejoice. 


5. Man 


Man is given the highest status in Jainism. There is no 
God in the ordinary sense of the term, but if the word ‘God’ 
has any meaning, it is applicable to man himself. Potentially, 
man is perfect. He is capable of attaining infinitude, absolute 
perfection. He has asoul within him which is imbued with 
infinite potentialities. It is an eternal conscious substance and 
does not die with physical death. Consciousness is there within 
all living beings but it is present in the most manifest form in 
man. Consciousness is the essential quality of the soul (chetana 
lakshano jivah), although there are other various changing quali- 
ties in it also. This soul in man is capable of attaining infinite 
power, infinite knowledge, infinite faith and infinite bliss, 
because potentially, it is all that. It is capable of attaining God- 
hood, so to say. ; 

But the question is : why is man working under so many 
limitations then ? He is obviously finite and is living and work- 
ing under very miserable conditions. If he has asoul within 
him which is virtually infinite or potentially capable of infinitude 
why is man so imperfect ? The Jaina answer to these questions 
is that man in his present state is in bondage. His present state 
is not his real or natural state Being assuciated with Pudgala 
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(whichis the real nature of bondage), the soul has lost its 
original character. Just as the Sun’s brilliance is covered by the 
clouds, similarly, the soul’s real brilliant nature has been sub- 
dued by the cover of pudgals around it. The association of soul 
with the body is the real cause of its imperfection. This 
association of the soul with the body is its bondage. But 
why this bondage ? This is basically due to ajfiana (igno- 
rance). Due to ignorance man’s soul (Jiva) becomes a 
slave of its passions and does everything under their 
influence. But these passions are like oily, sticky substances 
(Kasaya) which attract dust towards them. So due to its 
association with passions, pudgals are attracted towards the soul 
and become associated with itso as to form the bodily cover 
around it. This influx of matter towards the soul is known as 
ASrava by the Jainas. This association of matter with the soul 
does not end with the death of one body. This goes on from one 
birth to another. Unless all the fruits of one’s actions done with 
passion are completely exhausted, one has to take another body 
after the end of the present body. The soul migrates from one 
body to another in accordance with its karmas. Everything 
that one is or has in his present life is strictly a consequence of 
his own past karmas. Like Hinduism and Buddhism, Jainism 
also believes in the Law of Karma. It rather believes in it some- 
what more rigorously. Man is strictly a product of his own past 
karmas. This speaks of a kind of determinism, but taking it as 
purely deterministic is not fair. Man has got freedom of will also. 
By his present sincere efforts, he can improve his lot and get rid 
of the constant chain of birth and rebirth. For this he will have 
to do two things—(1) Annihilate the matter which has already 
accumulated with the soul (Nirjarā) and (2) Check the 
further influx of matter from without (Samvara). For doing 
these things, the Jainas point out ways and means, which we 
will see in the succeeding sections. In general, it may be said 
that attached actions, i.e., actions done out of egoistic passions, 
will have to be completely given up. Otherwise, dsrava of matter 
will not be checked and the chain of birth and rebirth will go 


on. By stopping further dsrava and by 


annihilating the accumu- 
lated matter, 


man will have to cleanse his soul of its dross and 


then only the soul will be able to regain its original character 
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of infinitude and perfection. Thus man is capable of making 
himself God. It is up to him to choose between the present 
state of bondage ‘and the ultimate state of perfection that he can 
attain. 

6. Evil and suffering 


Jaina approach to the problem of evil and suffering is practi- 
cal. Being a non-theistic system, it does not have any occasion 
to tackle the problem in a fashion in which it is raised and 
answered in the context of Semitic religions. But even apart 
from it, itdoes not ask and answer the general question as to 
why there is evil in this world. It rather raises and tries to 
answer the specific question as to why a man suffers. In other 
words, it raises the question of suffering in a subjective context 
rather than in a purely objective one. Moreover, it does not 
simply diagnose suffering, rather it also makes out explicit 
ways and means so as to get rid of suffering. Its interest in the 
problem of suffering, therefore, is inno way purely theoretical, 
it is primarily practical. 

The Jaina answer to the above question is that man suffers 
due to his own past karmas. Life in the world isa consequence 
of one’s past karmas and in a broad sense coming to life in the 
world (i.e. taking birth) itself is suffering. But in a sense, life 
in the world may be distinguished between a happy life and a 
miserable one. Both are respectively due to the good and bad 
actions performed by someone in his past life. Besides be- 
lieving in the Law of Karma in a general sense in which all the 


other Hindu and Bauddha systems believe in it, Jainism be- 
lieves in the Law of Karma in a very specific sense also. 


According to it, specific karmas of one’s past life determine 
separately his taking birth in a specific family, in a specific 
economic condition, in a specific state of bodily health 
etc. There are according to it Gotrakarmani (i.e. karmas 
determining family of birth), Ayusakarmani (i.e. karmas 
determining age), Nama karmani (i.e. karmas determining 
good or bad body-built) etc. Hence whatever suffering one 
has in this life, whether relating to bodily ailments or family 
conditions or economic status or any othersuch thing, is due 
to his own past specific karmas. So, none but an individual 
himself is responsible for all his sufferings. 
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As we have indicated above, life in the world may be 
viewed in two different perspectives. From a narrower per- 
spective, worldly life may be either happy or miserable in 
accordance with the good or bad past karmas. But from a 
broader perspective, any sort of life whether seemingly happy 
or miserable is a symbol of suffering, because life as a whole 
is essentially full of limitations and imperfections and imper- 
fection itself is the greatest evil. Hence what is to be avoided 
is any future birth. And for that, all sorts of actions done out 
of passions and desires, whether good or bad, are to be avoided. 
For, actions done out of passion work as sticky substances 
(kasayas) which attract matter. They are the causes for the 
continuance of the body and taking rebirth. So long as matter 
is associated with the soul, there can be no end to suffering. 
So, to avoidsuffering completely, one has to get rid of the 
continuous chain of birth and rebirth. That is possible only if 
one gets rid of ignorance, because ignorance is at the root of 
all evil and suffering. And for that, attainment of knowledge 
and performance of only non-attached actions are required. 
Actions done with attachment (i.e. out of ignorance) will 
continue to generate samskaras which will cause rebirth and 
consequent bondage. Jainism spells out specific ways (which 
we shall see below) to annihilate the accumulated matter as 
well as to withhold the further influx of matter. If these ways 
are strictly and sincerely followed, then one is able to rescue 
the soul of the dross of Pudgala and consequently of all suffering. 
Ignorance is anādi, but not ananta. It has to end, if sincere 
efforts are made for that. Hence Jainism diagnoses suffering and 
gives out practical ways to end it. That speaks of its practical 
approach to the problem of suffering. 


7. Life after death 

The Jaina view about life after death is similar to that 
ofthe Hindu view. Man has an immortal soul within him 
which does not die with physical death. Immediately 
after the death of the physical body, the soul transmigrates 
into a new body. The assumption of thenew body with all 
its circumstances depends on the karmas of the previous life. 
Everything of the new life-family, bodily conditions, economic 
and social status etc. is conditioned and determined by one’s 
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past karmas. Excessively bad karmas such as those done with 
sinful intentions, deceitfulness, sense of excessive attachment 
etc. lead to subhuman birth. Actions done with less of 
attachment and with humble and kind dispositions lead to 
human birth. There are Gotra-karmas and Namakarmas 
which determine the family of birth and the bodily built 
respectively. The following cause birth in a low family— 
speaking ill of others, self-praise, concealing the good qualities 
of others, proclaiming false qualities of oneself etc. Similarly, 
crookedness of mind and disintegrity of character lead to 
having a deshaped and diseased body whereas the opposite 
qualities lead to having good physical body. Thus Jainism 
goes into the details of the specific causes of specific kind of 
rebirth. In Jainism there are references of being born in heaven 
or hell also, but that perhaps simply means being born in 
happy or miserable conditions of life respectively. In any case, 
the soul, if it has left samskaras due to its passionate actions 
done in the previous life, it has to be reborn. The passions 
are the kasayas (sticky substances) according to Jainism which 
attract atoms of matter (Pudgala), and therefore a soul which 
indulges in passions and acts under their spell has to be reborn 
in a sub-human or human form in accordance with its deeds. 
Only a soul which has performed passionless, karmas has 
followed the path of right faith, right knowledge and right 
conduct and has lived a life of renunciation and datachment 
has not to take birth again. Such a soul is liberated. Liberation 
is a spiritual state of perfection. In it the soul assumes its 
original spiritual and infinite character. It has not to be reborn 
and consequently being free from all suffering, it attains 
absolute bliss. 


8. Ultimate destiny 


The ultimate destiny of man according to Jainism is Moksha 
or Kaivalya. Asbondage is the association of the soul with 
matter, quite naturally Moksha is complete dissociation of the 
soul from matter. This dissociation is complete only when (1) 
matter already accumulated with the soul is completely annihi- 
lated and (2) any further influx ofmatter is completely checked. 
Thus there seems to be no scope for what is called Fivanmukti in 


80 Comparative Religion 


Jainism. Moksha in the real sense is possible only when the 
physical body is destroyed and there is no possibility of the soul 
taking another body. Negatively speaking, Moksha is complete 
cessation of birth and rebirth and of all consequent suffering, 
and positively speaking, it is the attainment of a status of 
absolute perfection and bliss. In the state of Moksha the soul 
regains its original status of infinite power, infinite knowledge 
etc. A kevaliis, therefore, omnipotent and omniscient. Man, 
while he is in bondage, is capable of attaining only relative 
knowledge (Sapeksha Jfiana), but a kevali attains absolute 
knowledge (Nirapeksha Jfiana). Just as the sun after the 
removal of the clouds shines in his full brilliance, similarly, the 
soul after attaining Moksha becomes completely clear of the 
dross of matter and shines in its original brilliance. It reassumes 
its original character of perfection and knowledge. It is com- 
pletely free from ignorance which is the root cause of all evil. It 
attains the four infinites (Ananta chatusthaya)—infinite power, 
infinite knowledge, infinite faith and infinite bliss. Thus the 
soul attains Godhood. We can see here clearly that the Jaina 
conception of Moksha is not only negative, but clearly positive 
too. Moksha is not only the end of suffering, it is rather the 
attainment of infinite bliss. Jainism propounds specific ways for 
attaining Moksha, which we shall deal with in the next section. 
Generally speaking, it is by pursuing the paths of what it calls 
Samyag darshan (Right faith), Samyag Frdna (Right knowledge) 

and Samyag charitra (Right conduct) that one can attain Moksha. 
These three are known as Triratna (Three Jewels) in Jainism. 


9, Jaina discipline 

Basically, Jainism teaches a threefold discipline, called the 
discipline of three jewels, following which one can get rid of 
bondage and attain liberation. This threefold discipline is the 
discipline of Right faith, Right knowledge and Right conduct. 
Moksha isa function neither only of faith, nor only of knowledge, 


nor again of morality alone. It isa joint product of all the three. 
Again the three are interconnected. Right knowledge is not 


1. ‘‘Samyagdarsanam samyagjfianam sı arti ii i i 
Meer tia te j amyag chāritramityattritya samuditam 


—Pujyapada on Tattvartha Sūtra, 1.1. 
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possible without right faith and right conduct is not possible 
without right knowledge. Let us see them one by one. 


Right faith 


There seems to be a controversy regarding the exact conno- 
tation of right faith. Some define it asa belief in the nine 
Jaina categories, some define it as a belief in six substances and 
nine categories, some define it as faith in the dharma devoid of 
violence and in the way of life prescribed by the Jins and Kevalis, 
some define it as belief in Jaina scriptures and teachers and so 
on. Umaswami defines right faith as faith in the greatness and 
efficacy of knowledge. However, in general it seems to mean 
having a pro-attitude, a sense of respect and regard towards 
Jaina principles or towards what the Jaina Tirthankaras have 
said and advised. In following a disciplined path towards 
Moksha, the Jainas believe that the first requisite is to have a 
faith in the spiritual principles taught by the Jins and other 
Siddhas. Unless one has faith in these, he cannot proceed on 
the path towards liberation. At least haying such beliefs as, 
that we are in bondage, that liberation is possible, that libe- 
ration can be had through sincere personal effort, that the 
saints and seers have devised and pointed to right paths, is 
necessary before following any path for Moksha. If oneis sceptical 
about all these, no effort on his part can be successful. So before 
attaining right knowledge or having allegience to right conduct 
some faith in spiritual truths and principles is necessary. Of 
course, in the context of Jainism, this faith will mean faith in 
the spiritual truths as taught by the Jaina Tirthankaras and 
Jaina scriptures. But in no case, by teaching right faith, 
Jainism wants to teach blind faith in authority. It leaves room 
for personal thinking and realisation. Right knowledge, we will 
see, means personal realisation, and right faith and right knowl- 
edge go hand in hand. Manibhadra has particularly cautioned 
against taking the Jaina teaching ofright faith as blind faith in 
authority. 

The following eight essentials are given in Jainism for 
Samyagdarsana (right faith)—Absence of doubt about scriptures 
(Nissankita), Absence of desire for the worldly pleasures (Nih- 
kankshita), Absence of doubt about the attainment of spiritual 
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path (Nirvichikitsā), A clear and unconfusing vision about the 
ideal (Am īdhadrsti), Augmentation of spiritual qualities 
(upabrhana), Re-establishing deviations from truth (Sthirikarana) , 
sense of affection towards the followers of right path (vatsalya) 
and preaching the importance of truth (prabhavand). 


Right knowledge 


Right knowledge is the knowledge of the nature of things 
in the real perspective. It is the proper knowledge about the 
real nature of the living and non-living substances.* We have 
seen that according to Jainism, there are five non-living 
substances and the one living one. Knowledge about the nature 
of these substances and also of the distinction between the living 
and the non-living is regarded as the right knowledge. 

Right knowledge is very essential for Moksha according to 
Jainism, because we have seen that the root cause of bond- 
age is ignorance. It is karmas done with passion which bind, 
and such karmas are all the results of ignorance. So right knowl- 
edge about the true nature of things and about the distinction 
of the soul from the material substances is necessary. Knowl- 
edge is said to be the real tapas (penance) because it burns the 
karmas to ashes.? But againit must be understood that by 
knowledge, Jainism does not mean mere intellectual or scrip- 
tural knowledge. Knowledge means here inner realisation. 
Mere scriptural knowledge may check someone for sometime 
from attachment to the world, but a man possessed of inner 
knowledge sees things for himself and is therefore never in the 
danger of being attached again. Right knowledge is that which 
helps in controlling the mind and purifying the self, and this is 
possible only by the knowledge which is self-realised, which is 
attained in one’s inner intuition or vision. “The wise declare 
knowledge to bea nectar ... a glory which does notdepend on 
others.”? It isself-attained and self-realised. 


1. “Yena yena prakā ivd i 
ane Ji prakāren Jivādayah Padartha vyavasthitasten tenãvagamah 
—Pujyapada on Tattvarthasitra, 1.1. 
2. Fidnameva budhah prahuh karmandm tapa 
f i ta, 
RAED: panattapah, 
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Right Conduct 


Only right faith or right knowledge is not sufficient for libera- 
tion. Right conduct is also necessary. Generally speaking, 
right conduct is the conduct based on detachment. Going 
into the details, Jainism gives along list of actions constituting 
the right conduct for a householder and for a monk separately. 
However, the five vows mentioned below constitute the necessary 
ingredients of the behaviour of everyone, whether he be a 
householder or a monk. These five vows are known as 
panchamahavrata in Jainism and they are as follows :— 


(1) Non-violence ( Ahimsa) :—It is the greatest rule of conduct 
in Jainism. Violence in any form is strictly prohibited in it. 
Emphasis on ahimsd is the distinguishing mark of Jaina religion. 
It is not a fact that ahimsd as a moral virtue has been recognised 
for the first time in Indian tradition in Jainism. The Vedas and 
Upanisads of Hinduism also recognised it as a great moral 
virtue. But then the Vedas did not forbid himsã in the context 
of sacred rituals. It is the speciality of Jainism that it stricty 
forbids Aimsd in any form and of any denomination. To culti- 
vate this virtue in its strict sense and spirit, the Jainas sometimes 
go to the extreme of not burning light or cooking meal after 
sunset (because that may attract worms) and the Jaina monks 
walk by brushing the path with a smooth brush in their hand so 
that no worm etc. should come under their feet. 

Again, ahimsa is understood and practised in Jainism in a 
very wide connotation. Violence or injury or harm caused to 
any living being in any formis himsa. So ahimsa is to be practised 
not only in deed, butalso in thought and words. Keeping ill 
will against some one in thought or speaking harsh words to 
anyone is as good an example of himsā as inflicting any bodily 
injury to any body. So mere avoidance of killing somebody is 
not ahimsd, it is very much more than that. Even forcing some 
one to do something against his will or curtailing somebody’s 
freedom is deemed as himsd in Jainism. Causing injury to some 
one due to negligence is also himsd. Negligence (Pramdda) im- 
plies the passions of attachment (raga) and aversion (dvesha) and 
any action done under their spell is violence. So non-violence 





1. Rayddi Pariharanam charanam—Samayasara. 
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understood in this widest possible sense is the rule of conduct 
according to Jainism. Practising ahimsd in the Jaina sense is not 
something very easy. It is a kind of tapas. On its positive side, 
ahimsa implies a life of love for all. 

(2) Satya (Truthfulness) :—Generally speaking, this rule 
of conduct enjoins abstinence from giving false statements or 
telling a lie. But mere statement of fact is not truth. Truth, if it 
is harmful to others, should be avoided. It must be spoken with 
beneficient intentions. Otherwise it will offend or harm some body 
and that will be himsā. Exaggeration of fact, finding fault with 
others, using indecent speech etc. are all examples of untruth 
according to Jainism and therefore they must be avoided. Speak- 
ing ina noble, beneficient and balanced manner and witha 
peaceful mind upholds truth and hence it must be practised. 
According to Amritachandra, the following are the examples of 
falsehood and they must be avoided—(1)Denial of the existence 
ofa thing with reference to its position, time and nature, (2) 
Asserting the existence of a non-existent thing with reference. 
to its position, time and nature, (3) Representing a thing as 
something else, (4) Reprehensible speech, (5) Sinful speech and 
(6) Unpalatable (Apriya) speech, Jainism takes untruth as a 
case of violence because itharms others and therefore it must be 
avoided. 


(3)  Asteya (Non-stealing) :—Generally speaking, this means 
abstention from taking a thingof some one else which is not 
given. But as a Jaina rule of conduct, it is much more compre- 
hensive and includes within it the avoidance of all sorts of 
dishonesty and conceit. Buying a valuable article at low price, 
appropriating some thing that has been forgotten by someone, 
having greed for the property of others, taking a thing in one’s 
possession whose ownership is doubtful etc. are all examples of 
stealing and they must be avoided. Jainism regards stealing as 
a kind of violence (himsā), because wealth is external vital force 
of a man and taking away of it without his consent offends or 
harms him. Even abetment of theft or purchasing of stolen pro- 
perty or doing any kind of illegal business would be taken as 


1. Satyam Vimokhavyam barpirarambhatapabhayajanakam. 
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stealing according to Jainism because every one of these affects 
the right or property of someone. 

(4) Brahmacharya (Celibacy) :— This vow has been much 
emphasised in Hinduism and Buddhism also, but Jainism lays 
much more emphasis on it, because it extolls the life ofa celi- 
bate cr a monk much more than any other religion. This vow 
or rule of conduct stands for abstinence from sexual intercourse, 
more specifically, from all sorts of illegal sexual intercourse. 
Samantbhadra has therefore included within this vow renuncia- 
tion of contact with any woman other than one’s wife. Not 
only actual commitment of adultery is the violation of this vow, 
but also the thought thereof. In general, brahmacharya also 
means abstinence from excessive desire for any sort of sense- 
enjoyment. Too much thinking about such enjoyment is also 
violation of the vow. 

(5) Aparigraha (Non-possession or non-attachment) : —It 
stands for not only abstinence from excessive material possession 
but also for the aviodance of desire for such possession. So, its 
inner meaning is non-attachment rather than non-possession. 
Excessive desire for material possession is parigraha and there- 
fore it must be avoided. Accumulating more than what one 
needs for his maintenance is parigraha or even steya, because it 
is depriving others of their legitimate rights. Jainism counsels 
that excessive desire for possession may be avoided. Attachment 
is generated by moha and it results in Aimsa. Moha or attraction 
towards worldly possession must be avoided. Ifnot, one cannot 
pursue right conduct. So, aprigraha is one of the basic rules of 
conduct not only in Jainism, but also in Hinduism and Buddh- 
ism. Desire for worldly objects is the root of all evil and there- 
fore it must be shunned. 

Besides these Mahavratas (great vows) Jainism prescribes 
many more Anuvratas (supplementary vows) for a householder 
and still more fora monk. The chief supplementary vows for 
a householder are divided into (i) Gunavrata and (ii) Siksavrata 
The formeragain are divided into (1) Digurata, (2) Desavakasi- 
kavrata and (3) Anarthadanadavrata. (The Svetambara tradition 
replaced desavakasikavrata by bhogopabhaga vrata). The latter are 
sub-divided into (1) Samayika vrata, (2) Prosadhopavasa vrata, (3) 
Bhogopabhoga vrata and (4) Alithisarnvibhdga vrata. (As the 
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Svetambara tradition includes bhogopabhoga in the Gunavratas, 
so it replacesit here by de§avakasika vrata). Let us have a brief 
view of these vratas below— 

(1) Digvrata—This stands for restricting the movements of 
householder to specific directions so as to minimise the chances 
of himsé and maximise the sense of aparigraha. 

(2) (Desavakasikavrata—In its essential spirit it is the same as 
the Digvrata; only it refers to the area or territory of movement. 

(3) Anarthadandavrata—It refers to abstaining from such 
harmful activities which do no good to the agent himself. Pujya- 
pada mentions the following under such acts—(a) Evil thinking, 
(b) Counselling for committing sins (c) Performing non-vigilant 
actions(d) Giving of wepons for violence and (e) Evil reading. 


Sikgavratas 


1. Sémayikavrata—It refers to the vow of practising peace, 
equanimity and inner centredness of the soul. It should be 
performed twice or thrice a day. In so far as this vrata is con- 
cerned, a householder is expected to imbibe more or less the 
spirit of a monk. Specific types of place, bodily posture etc. 
are prescribed in Jainism for the observance of this vow. 

(2) Prosadhpavasa vrata—This is a vow of fasting. Fasting 
has been recognised as a virtue in Hinduism also. Jainas are 
required to fast on astami, chalurdasi and purnima. Fasting in- 
cludes not only abstinence from food, but also from bath, per- 
fumes, physical adorement, ornaments and sexual intercourse. 

(3) Bhogopabhoga vrata—This refers to putting limit to the 
objects of daily use so as to minimise attachment to worldly 
objects. The main idea behind this vrata is that objects which 
are not necessary should be renounced, so that gradual sense of 
detachment from worldly objects may be developed. 

(4) Alithisamvibhdga vrata—This refers to the offering of 
dana (gifts) to the needy and deserving. This has been given 
much importance in Vedic Hinduism also. Jainism prescribes 
qualities of the givers and recipients of dana as well as the 
processs through which it is to be given. 

For a monk, still more stringent rules of conduct are pres- 
cribed. Jainism has much regard and respect for monkish life. 
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It upholds the life of a celibate who renounces the world and 
lives a life of self-denial and purity. In accordance with the 
two sects in which Jainism was later on divided, there are two 
types of Jaina monks—Svetambaras and Digambaras. The follow- 
ing are the rules of conduct for a Digambara monk— 

(a) Observance of the five great vows mentioned above. 

(b) Observance of the fivefold path of vigilance (vigilance 
in movement, vigilance in speech, vigilance in taking food, 
vigilance in lifting and putting articles and vigilance in 
throwing away excrements, dust etc.) . 

(c) Control of five senses. 

(d) Performance of six essential duties— 

l. Samayika—already explained above. 

2. Ghaturvinisatistava—offering prayers to twentyfour 
Tirthankaras. 

3. Vandanad—Paying respect to the preceptors, superiors, 
images of the kevalis and siddhas and to those who 
are superior in respect of austerity, knowledge, etc. 


4,  Pratikramana—Confessing transgressions of the moral 
conduct, censuring oneself before the guru etc. This 
is like repentence. 

5.  Pratyakhyana—Determination to avoid sinful activities 
in future. 

6. Kayotsarga—Cultivating bodily postures of meditation. 

(e) Cutting out of the hair. 

(£) Nudity. 

(g) Non-bathing. 

(h) Sleeping on the ground. 

(i) Not cleaning the teeth. 

(j) Taking food in standing posture. 

(k) Eating only once in twentyfour hours. 

Inthe Svetambara tradition, however, a monk is required to 

observe the following— 

(a) Five great vows, 

(b) Not taking meal at night, 
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(c) Controlling the five senses, 

(d) Inner purity, 

(e) Purity of possessions, 

(f) Forgiveness, 

(g) Detachment, 

(h) Mental goodness, 

(i) Good in speech, 

(j) Physical goodness, 

(k) Protection of living beings, 

(1) Threefold discipline, 

(m) Forbearance, 

(n) Sallekhanad vrata (the vrata of voluntarily killing oneself 
through certain prescribed means under certain prescribed 
conditions. ) 

Some of the qualities that a monk is required to inculcate 
and cultivate are the following—Forgiveness, Humility, Straight- 
forwardness, Contentment, Truth, Restraint, Penance,; Renun- 
ciation, Detachment and celibacy. Both men and women are 
qualified for Jaina monkhood, woman monks are rather more 
respected and honoured. 

The above clearly shows that Jainism is a religion of 
strict ethical discipline which lays utmost emphasis on the 
qualities of purity, chastity, self-restraint, detachment, humility, 
love, compassion, kindness etc. However, prayer and certain 
ceremonies also find place in Jainism. There are Jaina 
temples at many places in India which contain the images of 
the Jins or the Tirthankaras, specially of Lord Mahavira, to 
which people pray and give offerings. Besides, study of Jaina 
scriptures is also regarded as an act of piety. The Jainas orga- 
nise big processions with the image of Lord Mahavira in the 
front on his birth anniversary every year. Important Jaina temples 


are also treated as places of pilgrimage and the Jainas visit 
these places of pilgrimage from all corners of India. 


Principal sects 


We have seen that in Jainism the virtue of non-possession 
(Aparigraha) and a saintly life of self-mortification have been 








i 
i 
i 
i 
| 
si 


Jainism 89 


given much importance and value. It is on the point of an 
extreme or a relatively moderate application and interpretation 
of these two that Jainism split up into two sects—the Digam- 
bara and the Svetambara. The Digambara sect takes the 
virtue of non-possession in rather a more extreme sense and 
holds that a perfect saint should possess absolutely nothing, not 
even a rag of cloth on his body. Consequently members of the 
Digambara sect prefer absolute nudity and do not wear any 
cloth. The Svetambaras on the other hand do not go to that ex- 
treme and in the name of purity and austerity they prefer wearing 
white cloth on their bodies. In certain other respects also the 
Digambaras are relatively more rigid and go to a greater ex- 
treme in observing austerities and principles of saintliness than 
the Svetambaras. A glimpse of the differences on these accounts 
may be marked here and there in our account of the Jaina 
ethics and other religious practices. But on the whole there is 
hardly anything very important to distinguish sharply between 
the beliefs and practices of the Digambaras and the Svetam- 
baras. Both of the sects seem to be one in so far as the essential 
principles of their beliefs and practices are concerned. 


CHAPTER V 
ZOROASTRIANISM 


1. Introductory 


Zoroastrianism is one of the oldest religions of the world, 
perhaps 2,500 to 3,000 years old. It has now very few followers. 
and many will dispute even its claim of being a living religion 
at all. But still it merits our study here because of its intrinsic 
value as an ethical religion as well as for the immense influence 
it has exerted on religions like Judaism, Christianity and Islam. 
It is the religion of ancient Persia and Parsees all over the 
world (although very few in number) even now observe this 
religion. Prophet Zarasthustra, also known as Zoroaster in its 
latinised version, is regarded as the founder of this religion and 
Zendavesta, or simply Avesta, asits basic sacred text. There 
are controversies regarding the actual birth date of Zoroaster, 
but this much seems more or less undoubted that he was 
contemporary with many of the ancient sages of Vedic India. 
There are also obvious signs of Vedic influences at many 
places in Zendavesta. 

Before the advent of Zoroaster on the religious scene of 
ancient Persia, ritualism, ceremonialism, priesthood and all such 
vices were rampant in the field of religion and an unmitigated 
type of polytheism was prevalent everywhere. The prevalent 
confusion in the sphere of religion has been very well described 
in the very opening verse of the first Gatha! of the Avesta. 
There it is related that confused and distracted humanity 
approaches God, the supreme creator, with the complaint that 
evil had encumbered the entire earth and therefore he should 
send a saviour on it. The Supreme Lord thereupon asks the 


27. The chapters of Avesta, specially of its first part known as Yasna, 
are called ‘Gathas’. These are taken as composed in the form of hymns by 
Zoroaster himself. 
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angels around him whether they could name any soul who 

could undertake this task. When the angels show their inability 

in this regard, the Lord himself names Zoroaster as the saviour 

of mankind and sends him on earth. Howsoever mythical 

this story may look, it nevertheless shows the perilous state of 
affairs in ancient Persia in which Prophet Zoroaster took birth. 

Zoroaster first began to live like an ordinary household with 

wife (rather three wives) and children. It was at the age of 
thirty that he received a revelatory message from God. By the 

bank of a river he had a vision of the angel Vohu Mana who 

appeared nine times the size of a man. The angel told 

Zoroaster that there was only one God Ahura Mazda and that 

he (Zoroaster) was to serve as his prophet. During the next 

ten years Zoroaster had other visions too in which each of the 

angels of Ahura Mazda appeared and revealed further truths to 

him. Zoroaster began to preach religious truths in accordance 

with his revelations at once, but at first with no success. He 

was rather condemned by people as spreader of evil spirits. 

But ultimately he succeeded in converting at least his own 
cousin Maidhyomah. Then he and his cousin took a travel to 

the court of a monarch in Bactria, named Vishtaspa. The two 
cousins tried much to convert the monarch, but they could not 
succeed until Zoroaster healed an ailing horse of the monarch 
who was very favourite to him. Now the monarch and his 
entire court and Kingdom became the followers of Zoroaster 
and herefrom a turning point comes in the history of the 
spread of Zoroastrianism. In the years following, Zoroastrianism 
spread very rapidly by the help of the king, sometimes also 
through holy wars. Zoroaster was murdered at the age of 
seventy-seven at the hands of an enemy soldier. 

The most important teaching that Zoroaster imparted to 
his people was his incipient ethical monotheism. Against 
various deities that people worshipped, Zoroaster taught that 
Ahura Mazda was the only God to be worshipped. Zoroaster 
was well aware of the Aryan tradition which saw only one 
reality behind all the various deities that people worshipped 
at the Vedic age. The supreme being is one whom the wise 
call by various names (Ekam Sadvipra Vahudha Vadanti). This 
was the characteristic Aryan faith and Zoroaster was well 
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awareof it. Zoroaster characterised Ahura Mazda in essen- 
tially ethical terms. He called him the Lord of supreme good 
and taught people a life of righteousness and good whereby 
they could strengthen God’s power of goodness. Zoroaster’s 
three most important ethical commandments were : good 
thoughts, good words and good deeds. These show how Zoroaster 
wanted to build up an ethically pure religion devoid of all 
ceremonialism and ritualism. 


2. Basic features of Zoroastrianism as a religion 


As every religion is known for what it is by virtue of some 
of its distinctive features, so is Zoroastrianism. The details of 
its features will come to us in due course when we will be 
dealing with the religion on specific points, but here to have a 
preliminary idea we must mention them in brief— 

(1) Zoroastrianism is amonotheistic religion with a kind of 
internal dualism in Godhead. 

(2) Ahura Mazda is the one supreme God who is regarded as 
all-powerful, all-wise and all-good. He is also regarded 
as the creator and ruler of the world. 

(3) God is subtle and therefore he is not to be given to 
ordinary knowledge of human beings. However, he 
sometimes reveals himself to men through his archangels. 

(4) The world is pictured as a battleground of two forces— 
the force of good as represented by Spenta Mainyu and 
the force of evil as represented by Angra Mainyu or the 
evil spirit, which is also called Ahriman. The battle will 
go on and on until finally the force of good prevails over 
that of evil. 

(5) Man has been granted free will and heis to exercise his 
freedom of choice preferably by choosing the side of the 
force of good fighting against that of evil. For this man 
has to donothing else than leading a life of righteousness. 
Nevertheless, what each man will choose for lies absolutely 
upto him. 

(6) Zoroastrianism believes in a future life, i.e. in a life after 
death. In this life man’s Place is determined strictly in 
accordance with the law of retribution, Those whose 
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righteous deeds excel the evil ones are sent to heaven, a 
place of rejoice, while those whose evil deeds balance 
heavily over the righteous ones are sent to hell, a place 
of fearful suffering. 

(7) However, damnation to hell is not eternal and Zoroas- 
trianism promises an ultimate happy and good life to all. 

(8) It also believes in the existence of angels who alwaysstand 
surrounding God and wait for his orders. 

(9) There are also evil spirits who accompany Ahriman in 
his spreading of evil in the world. 

(10) It is a religion of perfect ethical purity and dedication 
devoid of petty ceremonialism. The basic ethical virtues 
that men are to inculcate are good thought, good word, 
and good deed. 

(11) Although some prayer or worship of Ahura Mazda is 
prescribed in Zoroastrianism, in the main, religious life 
consists in the cultivation of moral virtues. 

(12) Fire is regarded as very pure and is treated as a symbol 
of Divine purity. 


3. God 


As we have said earlier, Zoroaster preached a strict mono- 
theism in place of the prevalent polytheism. According to him 
Ahura Mazda is the only God whom people should adore 
and worship. ‘Ahura’ means ‘Lord’ and ‘Mazda’ means ‘All- 
wise’. Thus by etymology Ahura Mazda is the all-wise Lord. 
However, many other attributes are also given to Ahura Mazda. 
He is regarded as all-good, perfectly holy, all-strong and 
powerful, unconquerable, kind etc. He is further regarded as 
the invisible and intangible creator and ruler of the world. 
Ahura Mazda is subtle and therefore he is not given to human 
senses. But then he reveals himself to mankind though six 
different modes, knownas Amesha Spentas and usually trans- 
lated and “Holy Immortals”. These six modes can be regarded 
as the six aspects of the supreme God through which he so 
often reveals himself. Or else, they may be regarded as the 
six archangels through whom Ahura Mazda reveals himself to 
men. These six aspects or archangels are named as Asha, Vohu 
Mano (through whom Ahura Mazda is reported to have 
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revealed himself to Zoroaster), Kshathra, Armaiti, Haurvataf 
and Ameretat. 
We have been repeatedly saying that Zoroaster preached 
a strictly monotheistic religion and that according to him Ahura 
Mazda is the only Supreme God. But this may sound mislead- 
ing to some who are very much acquainted with the apparent 
dualistic nature of Zoroastrian Godhead. They will like to take 
Zoroastrianism as ditheistic rather than monotheistic. Appa- 
rently, there seem to be two gods in Zoroastrianism—one good 
god or the god of good and the other evil god or the god of 
evil and darkness. The first is called Spenta Mainya and is so 
often identified with Ahura Mazda himself and the second is 
known as the Angra Mainyu or Abriman (also as Shaitin or 
Satan). There is asa matter of fact some amount of controversy 
regarding the real nature of Zoroastrian Godhead. Some take 
jt as a clear example of ditheism, while others argue that in 
spite of a place in Zoroastrianism for an evil spirit called 
Ahriman, the essentially monotheistic nature of Zoroastrianism 
does not break down. They argue that according to Zoroaster’s 
teaching the two spirits—one of good and another of evil— 
emanate from Ahura Mazda himself, and therefore, none is 
independent of the Supreme God. Although Ahura Mazda is 
essentially of the nature of good, but temporarily, with an 
ethical purpose, he has expressed himself in the form of two 
spirits, one of good and another of evil. By means of these two 
spirits, the world is presented by God as a battle ground of two 
forces and man has been given free will to choose the side of 
any one. God wants men to choose the side of the spirit of good 
such that the ultimate aim of Ahura Mazda—the establishment 
of the reign of perfect goodness on earth—may be fulfilled. 
In this struggle between the forces of good and evil, it is certain 
according uo Zoroaster’s teaching that ultimately the force 
of good will prevail. But in the mean time thé struggle will go 
on so as to enable men to choose the path of righteousness and 
a en ee fs evil. Thus, by the presence of the 
its ae BN N E ch Gna Zoroastrianism, 
some, as we have said abo Aske aes ates inte 
Mainyu as two inde Ae as Sp enta Mainyu and Angra 
pendent deities engaged in a constant 
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strife in which according to Zoroastrian optimism perhaps 
Spenta Mainyu (or for that matter Ahura Mazda himself) will 
ultimately prevail. 

What, however, seems worth mentioning to us in the 
context of this controversy is that, in the earlier Avesta, which 
is specially attributed to the authorship of Zoroaster, there is 
definitely an emphasis on strict monotheism and Zoroaster 
seems to have only vaguely spoken of an evil spirit as a hostile 
or rebel spirit there. But in the later Avesta, where there again 
arise signs of polytheism, the evil spirit is regarded as an inde- 
pendent god. Even the six Holy Immortals mentioned earlier 
are gradually taken as six different gods and many other gods 
such as Atar (Fire), Mithra (the Invincible Sun) etc. are also 
added. Also so many rituals and ceremonies are reintroduced 
in the religion, as is obvious by a study of Vendidad, the third 
book of the Avesta. The following observations of Bouquet 
may be of relevance here : “From the Gathas it is clear that 
the doctrine of Zarasthustra himself was a sublime and distinct 
monotheism, though below the Supreme Being are satellites or 
Amesha spentas, who are of the nature of archangels. ... Later 
Persian religion also mentions the god Mithras as possessing 
almost equal honour with Ahura Mazda. But it is fair to say 
that Zarathustra was as much a monotheist as the second 
Isaiah. When in later Zoroastrianism we find reference to the 
evil spirit Ahriman, we are in a different atmosphere.” 


4. World 

The world is created by God and is also sustained and ruled 
by him. The world is fully dependent upon God, such that 
nothing happens in it beyond his will and knowledge. How- 
ever, Zoroastrian world is a perfectly real world, a real ground 
for man’s moral exercise. Ahura Mazda has made the world 
with a perfectly ethical purpose. The entire world is represented 
in Zoroastrianism as a stage of constant struggle between the 
forces of light and good on the one side and the forces of evil 
and darkness on the other. The fight between the two sides is 
to go unabated until the forces of good prevail upon those of 


28. A. C. Bouquet, op. cit., pp. 99-100. 
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evil and darkness. This is surely to happen one day. But when 
it will actually happen is not known. When this final aim of 
Ahura Mazda will be fulfilled, he will bring the present world 
to an end and bringabout a world which will be completely 
free from all evil and suffering. The present world, therefore, 
is a ground for the exercise of man’s free moral choice. The 
world with all its multiplicity is real and one is not to abandon 
it in any case. Asceticism is decried in Zoroastrianism. Being 
a real creature of the world, one is to lead a life of perfect 
righteousness by following the moral virtues of truthfulness, 
chastity, charity, kindness etc. One will have a future life 
strictly in accordance with his performance in this world. So 
this world is very real and very vital for man. He is not to 
neglect his ethical duties here. 


5. Man 


Zoroastrianism allows a big status to man by giving him 
. the significant status of being a partner with God in his 
ultimate scheme of establishing complete good all over the 
world by defeating the force of evil. The world, we have seen 
according to Zoroastrianism, is a ground of struggle between 
the forces of good and evil and man has to play his role in it. 
He is born pure and sinless (contrast Christianity, according to 
which man is born with the burden of Original Sin) and is 
free to choose either the path of good or of evil. God wants 
man to take the side of good so that he (God) may be 
assisted in his ultimate aim of establishing the reign of good 
on earth. But it is up to man to choose any side according to 
his will. He is completely free in taking his own course and 
his final destiny fully depends upon the exercise of his free 
choice. If he opts for the good and thereby assists God in his 
mission, he is bound to have a place in heaven, otherwise he 
is to be damned in hell. Zoroaster says to men— 


“Hear with your ears the highest truths I preach, 
And with illumined minds weigh them with care, 
Before you choose which of two paths to tread— 
Deciding man by man, each one for each, 
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Before the great New Age is ushered in 
Wake up, alert to spread Ahura’s word.”1 


Thus in only one life one can attain perfection if one chooses 
the path of righteousness. A scheme of multiple life one 
after another as in Hinduism is neither recognised nor 
required, “Within the span of this one life of earth, prefection 


can be reached by fervent souls, ardent in zeal, sincere in 
their toil.’?? 


Man is taught an active ethical conduct in Zoroastrianism. 
It depreciates asceticism and teaches an ethical life of good 
thought, good words and good deed. It teaches man to lead 
a healthy natural life and not to resort to secluded jungle life. 
The world is taken as areal battle ground and man has to 
play his role in a righteous manner. He is not to escape from 
the world. He is fully responsible for whatever he does and 
therefore he should assert his responsibility by taking the 
side of the good and thereby helping the cause of Ahura Mazda. 

In the Zoroastrian conception of man as outlined above, 
we can mark certain very important points which give it a 
distinctive character in contrast from Hinduism, Islam and 
Christianity, although it is believed that it was very much 
allied with the former and exerted significant influence on the 
latter two. Unlike Islam the religion believes in perfect freedom 
of human beings such that they are fully responsible for all their 
good and bad deeds. In this the religion is nearer to Chris- 
tianity, but then unlike Christianity it takes man to be born 
pure and sinless. Human beings, according to Christianity, 
being the descendents of Adam come on earth with the load 
of the Original Sin and they are always to look for the grace of 
God for forgiveness. Similarly, according to Hinduism also 
man comes to earth pressed withhis past karmas and he has to 
undergo sufferings and pains in this life in accordance with 
his past deeds. But the Zoroastrian conception of man is free 
from all such burdens of Original Sin or past karmas. Man 
in Zoroastrianism is completely free from all such burdens and 


1. Yasna, 30 : 12. 
2. Ibid., 51 : 12. 
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he has to work in this life with full responsibility for promoting 
the cause of good which is really the cause of the great God, 
Ahura Mazda. 


6. Evil and Suffering 


Of all its various features, Zoroastrianism is perhaps best 
known for its solution of the much discussed problem of evil. 
It attributes all evil and suffering of the world to the evil 
spirit Ahriman, who constantly opposes the force of good re- 
presented by Spenta Mainyu. Thus it tries to save the all- 
good supreme God Ahura Mazda from all responsibilities of 
creating and sustaining evils. For moral evils also men are 
directly responsible, because they have been granted perfect 
freedom by God. Of course, men are also seduced towards sin 
by the evil force Angra Mainyu himself along with his demons, 
but nonetheless Ahura Mazda is free from any responsibility 
of evil. Ahura Mazda is all-good and he cannot be a party 
to the evil of the world. He is always anxious for establishing 
the complete reign of good in the world by defeating the 
force of evil and for that he seeks the help of the righteous 
people. 

Thus Zoroastrianism accounts for evil by attributing it 
wholly and solely to Ahriman, the force of evil and darkness 
and the supreme Lord, Ahura Mazda, cannot be held res- 
ponsible for that. But the question is : Is Ahura Mazda really 
saved from the responsibility ? It can be very well seen that so 
long as Ahura Mazda is regarded as one and only one all- 
powerful andall-strong Lord, he cannot be saved from the 
responsibility of creating and sustaining evils. He can be 
saved only when a dualism in the nature of Godhead is allowed 
in Zoroastrianism, in which case, Ahura Mazda no longer 
remains the all-powerful supreme Lord. Ahriman becomes a 
parallel God, who at least for the time being is not under the 
control of Ahura Mazda, Ahura Mazda becomes a limited god 
who is engaged in a constant strife with Ahriman to defeat 
whom he requires the help of human beings. And if it is said, 
as is sometimes actually said, that Ahriman is not an indepen- 
dent force and he is fully under Ahura Mazda’s control, then 
howsoever pure and ethical the purpose of Ahura Mazda may be 
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in allowing eyils, he becomes directly responsible for them. 
The explanation for evils then in Zoroastrianism will be the 
same as it is later on to be found in Judaism and Christianity. 
Ahura Mazda is fundamentally responsible for all evil, but 
then he has allowed them for ethical purposes. He has deli- 
berately brought about the strife between forces of good and 
evil so that men may have an occasion for utilising their free- 
dom for either of them. However, God has so ordained the 
course of nature that ultimately it is the good which will pre- 
vail and the force of evil will be annihilated forever. Thus in 
accounting for evil by attributing it to Ahriman in a bid to 
save the all-good God Ahura Mazda from the responsibility for 
it. Zoroastrianism either lapses into a clear dualism or does 
not really become able to free Ahura Mazda of all responsibility 
for evil. 


7. Life after Death 


Like other religions Zoroastrianism believes in human soul 
which is not destroyed with bodily death. Zoroastrianism, 
therefore, has a very lively eschatology of its own. This escha- 
tology is quite consistent with the Joroastrian faith in complete 
freedom of man, Man hasan after-life in accordance with the 
righteous or evil deeds performed by him during his earthly 
life. The righteous finds a place in heaven which is full of all 
sorts of pleasant and beautiful experience and the evil doers 
are damned to hell which is a place of terrible suffering. 
Developing its eschatology in details, Zoroastrianism points 
out that the soul after the physical death of man remains for 
three days with the body and meditates upon its deeds. On 
the fourth day the soul parts with the body and makes a journey 
to the place of judgement. God’s archangel keeps a complete 
record of every man’s deeds on earth, and with reference to 
his account he balances the good and bad deeds of the soul in 
a scale. Those whose good deeds balance over the bad ones 
are sent to heaven and those whose evil deeds balance over 
the good ones are sent to hell. If the good and bad deeds are 
more or less equal, the soul is sent to a kind of purgatory. The 
soul in its way to heaven or hell has to cross a bridge (called 
the Chinvat bridge). For a soul destined for heaven the bridge 
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proves to be a very easy path. Moreover, the soul is greeted 
by beautiful maidens who escort it to the paradise. But an 
evil soul has a quite different experience. The bridge for it 
turns upon its edge and becomes as hard to walk as on the 
edge of a sword. Moreover, it is tormented by an old hog. 
Eventually it falls off the bridge and goes deep into the hell. We 
will find later on that the eschatology of Islam seems directly 
taken from Zoroastrianism and that of Judaism or Christianity 
is also very much influenced by it. 

However, the eschatology of Zoroastrianism does not end 
here. The allotment of heaven or hell to the souls is not eternal 
according to it. The souls in accordance with their deeds 
abide in heaven or hell only until the world comes to its final 
end. At a specified time in future the world will come to its 
final end. At the end-point Ahura Mazda would have attained 
his final goal of wiping out every trace of evil from earth and 
establishing the reign of complete good all over the earth. At 
that point souls from hell will be brought outand purified. 
After purification they willjoin the souls of the righteous and a 
new cycle of earth will begin in which there will be no evil 
and no misery. In this world: all souls will remain for ever 
without growing old or facing decay. In this world there will 
be only good and no evil. ‘ 


8. Ultimate Destiny 


We have seen in the Zoroastrian eschatology that in his 
after-life man finds a place of happiness or suffering strictly in 
accordance with his deeds. No power can save him from the 
consequences of his acts. Here Zoroastrianism seems to believe 
in somethinglike the Hindu Law of Kanma, without believing in 
its adjunct Samsara. Law of retribution is strictly followed in 
the scheme of Ahura Mazda. Thus the destiny of man clearly 


„seems to consist in an abode either in heaven or in hell in 
accordance with his deeds. 


“False brings an age-long punishment 
And Truth leads on to fuller, higher life.” 


1. Yasna 30 : 11. 
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But we have also seen that according to Zoroastrianism allot- 
ment of heaven and hell is not the final destiny of man. One 
is not damned to hell eternally. The idea of ultimate destiny 
of man is full of a high optimism. Even the sinners will utimately 
have the opportunity to share the membership of a world full 
of good, pleasure and happiness. Damnation to hell is only 
transitional. It may be very long, but it is not eternal. Thus 
Zoroastrianism promises a very happy and elevated life for all 
its followers in the ultimate analysis. The ultimate destiny of 
man is bound to be good and great, because Ahura Mazda is 
essentially of the nature of good. But it is up to man himself 
whether he would like to expedite his attainment of the final 
destiny or he would delay it by his own acts of unrighteousness 
and sin. Ahura Mazda is kind and great enough to grant a 
life of eternal blessing toevery body. 


9. Ethics and ways of prayer etc. 


We have said that Zoroastrianism as preached by Zoroaster 
is a great ethical monotheism and therefore naturally ethical 
virtues play a dominant role in a religious man’s life here. 
Zoroaster, as we have seen, preached good thought (Humata) , 
good word (Hukhta) and good deed (Harshia) to be the 
essential virtues or duties for every religious man, Ahura 
Mazda, the supreme Lord, is all-good and he requires no 
worship from men other than a life of goodness. Living a 
righteous life is all that is required in the religion of Zoroaster. 
Quite in consonance with his three basic virtues mentioned 
above, Zoroaster also wants men to inculcate the virtues of 
truthfulness, justice, compassion, chastity, charity, honesty, 
purity, care of cattle, service of human beings etc. We 
can thus see that all virtues of higher religious life are 
preached by Zoroaster for the followers of his religion to 
inculcate. Zoroastrianism, therefore, in its essentials is an out 
and out ethical religion, although like many otherreligions, in 
course of its later developments it made room within it for many 
kinds of rituals and ceremonies. 

Zoroastrian worship mainly consists in offering prayers to 
Ahura Mazda requesting him to offer help for living a righteous 
life. Thus even the Zoroastrian prayer is mainly ethical in 
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nature. No sacrifice other than offering sandalwood to sacred 
flames exists in Zoroastrianism. There are fire temples in 
which sacred flames burn eternally. Priests tend these fires and 
Zoroastrian people often visit these temples with sandalwood to 
offer to the burning flames and to receive ashes of these sacred 
flames. Blood sacrifice is strictly prohibited in Zoroastrianism. 

Fire is regarded as very pure by the Zoroastrians. Although 
fire is not the direct object of worship or devotion, it is a 
symbol of divine purity. The priests while tending the fire 
wear surgical masks on their faces so that their breath may 
not contaminate the sacred fire. Dead bodies are also not burnt 
by the Zoroastrians with the same fear of contaminating fire 
thereby. As a matter of fact, they do not even bury the dead 
bodies into graves. They have a peculiar custom in this 
regard. They have got a specific place, called Tower of 
Silence, for the funeral of the dead. At this tower of silence, 
dead bodies are exposed on raised platforms so that 
vultures may pick the flesh from the bones. The bones devoid 
of flesh are then thrown after a few days into a deep well dug 
nearby. 


Sects 

The only surviving group following Zoroastrian faith is that 
of the Parsees living in India. These Parsees are supposed 
to be descended from a group of Zoroastrians who were 
banished from Persia by Muslim persecutors in about 716 A.D. 
These Parsees brought with them their sacred fire which 
still burns on perpetually tended in their so-called fire-temples. 
Of course, the religion of these Parsees has been mainly 
Zoroastrian, but it has not been without the impact of 
Hinduism on it. For example, the system of hereditary priest- 
hood has been adopted into it from Hinduism. For some time, 
the essential teachings of the Gathas were neglected and a host 
of rituals crept into the Parsee practices. But after some time, 
the Parsees were stimulated by Christian rivalry, and a reform 
movement was introduced. The chief slogan was ‘Back to the 
Gathas’ and voice was raised against unnecessary set of rituals. 
The rituals were puritied and prayer to Ahura Mazda before 
the sacred fire was given first importance. The ethical side was 


a 
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revitalised and every child initiate was asked to take the vow 
to perform good thoughts, good words and good actions. This 
revitalised Zoroastrianism is still observed by Parsees residing 
in India. 


Two sects of Parsees may be distinguished—the Shahanshahis 
and the Kadmis. Their chief difference lies in that of a fact 
of history—as to when the fall ofthe last king of the Sassanian 
kings of Persia (the Yazedegard) took place. The day of the 
fall is observed by the Parsees as the Day of Yazedegard, the 
New Year’s Day: 


CHAPTER VI 


JUDAISM 


1. Introduction 
Judaism is the religion of the Jews, the descendents of the 
ancient Hebrews, “the chosen people”. It is based on a reve- 
lation made to the prophet Moses on the Mount Sinai. It is 
thus arevealed religion and is “the classical paradigm of a 
God-made religion”. It isan assertion of the faith that God 
speaks to man, giving him clues to the path he must follow. 
It has three main pillers—Jehovah, the God; Covenant and 
the Torah (the Law). Judaismisa strictly monotheistic religion 
believing that religiosity consists in nothing but observing the 
contract (the covenant) made with God and following the 
commandments and the laws given by him. The sacred text of 
Judaism is the Old Testament of the Bible. The true nature of 
this religion, however, cannot come to the front unless one 
goes into at least a brief history ofits early phases. The story 
of the origin and the early development of the religion is given 
in the Old Testament itself. In a sense the story is quite 
exciting, adventurous and interesting, and imbibes within it the 
reasons that made Jewish people the type of people they ac- 
tually happened to beand Judaism in its essentials the type of 
religion it actually came to be. Judaism, although essentially 
bound up with the name of Moses for its origin in any definite 
shape and form, has really for its origin the prophet Abraham 
as its founder and a chain of prophets after Moses to shape 
and reshape it amidst various ups and downs that it experi- 
enced from time to time. 
Before Moses, as we have said above, the Hebrew people 
-had for their prophet Abraham, who lived a nomadic life 
moving from one place to another. While living in Haran (a 
place somewhere situated in the Mesopotamian valley) in 
course of his wandering life, he took EL Shaddai, the god of 
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Mount Shaddai, as his deity. Therefore on the advice of his 
god he moved to Cannan and settled of its outskirts. But after 
some time he had to face a terrible famine there and his 
descendents moved into Egypt. But there the Egyptians began 
making them slaves and treated them very badly. In accor- 
dance with the beliefs prevalent in those days, the Hebrews 
felt that they had to suffer the subjugation of the Egyptians 
because the latter had more powerful gods with them to help 
and protect them. Naturally, they were in search of a more 
powerful deity whom they could adopt as their God. It is during 
this time that Moses took birth. As he grew up he could not 
tolerate the plight of his people. Once when he saw an 
Egyptian beating a Hebrew, he was so enraged that he killed 
the former and himself fled eastward beyond the Red Sea. He 
entered the land of Midian where while tending flocks near 
the base of Mount Sinai he came into contact with the god 
of this mountain. This god known as ‘Yahweh’ (Jehovah as 
it is called in English) impressed Moses much and it is reported 
that he had certain miraculous talks with the deity. He then 
thought to bring his people there from Egypt and convert them 
toa faith in Yahweh. He actually brought them across the 
Red Sea to the foot of Mount Sinai and himself climbed to 
the top to talk things out with the deity. The deity announced 
conditions under which he was ready to adopt the people and 
protect them. Moses had really a contract (Covenant) with 
the deityand the deity gave many other laws for the guidance 
of the people. According to the contract, Yahweh was to 
protect the Hebrews, give them their own land of Cannan and 
in return they had to serve him for ever. Yahweh is reported 
to have spoken to Moses in the following words— 

“I am the Lord. I appeared to Abraham, to Isaac, to Jacob 
as God Almighty, but by my name of Lord I did not make 
Myself known tothem. And I established My Covenant with 
them, to give them the land of Cannan, the land of their 
sojournings, wherein they dwelled. Moreover, I have heard 
the groaning of the children of Israel whom the Egyptians 
keep in bondage and I have remembered my Covenant. There- 
fore, say to the children of Israel, ‘I am the Lord, who will 
bring you out from under the burden of the Egyptians, and 
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will deliver you from their bondage, and will deliver you with 
an outstretched arm and with great judgements. And I will 
take you to myself for a people and I will be your God; and 
you shall know that I am the Lord your God who brought you 
out from under the burdensof the Egyptians. And I will bring 
you into the land concerning which I lifted up my hand to 
give it to Abraham, Isaac and Jacob. Iwill give it to you for a 
heritage; I am the Lord. ... “Now, therefore, if you will obey 
My voice and keep my covenant, you shall be My own 
possession among all the people, for all the earth is Mine, 
and you shall be to Me a kingdom of priests and a holy 
nation.” Moses summoned all his people and said to them, 
«Here, O Israel, the statutes and the ordinances which I speak 
in your hearing this day, and you shall learn them and be 
careful to do them. The Lord, our God, made a covenant with 
us in Horeb. Not with our fathers did the Lord make this 
covenant, but with us, who are all of us alive here this day. ... 
You all stand this day before the Lord, your God, your princes, 
your tribes, your elders and your officers, all the people of 
‘Israel, your children and your wives, and the stranger that is in 
the midst of your camp, from those that hew wood to those that 
draw water; that you enter into the covenant of the Lord, your 
God, and into His oath, which this day the Lord, your God 
makes with you, that He may establish you this day as a people 
to Himself and that He may be your God, as He has spoken to 
you, and as He swore to your fathers, Abraham, Isaac and 
Jacob. Not with you only do I make this covenant and 
this oath but with him that stands with us here this day 
before the Lord our God and also with him that is not here 
with us this day. 


“J will betroth you to Me for ever, I will betroth you to Me 
in righteousness and in justice, in love and in mercy. I will 
betroth you to Me in faithfulness, and you shall love the Lord.” 
With this covenant Moses led his people in the direction of 
Cannan, “the promised land”, which was part of the covenant 
as people understood it. However, the promised land was not to 
be a free gift. It was rather to be fought for and so in effect 
Yahweh promised to be a god of war. 
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Thus it is Moses who gave the Jews a new religion with 
Yahweh as God and also the promised land of Cannan (which 
was later on divided into Israel and Judah). But the religion 
after him faced many severe threats, to the extent that 
Yahweh was forgotten as the Godof the race and it was by 
the serious efforts of the several prophets from time to time like 
Elijah, Amos, Hosea, Isaiah, Jeremiah etc. that the religion 
could survive and went on taking newer and newer forms. The 
greatest shock to the religion and the people came at the 
hands of Nebuchadnezzar who demolished Judaic temple in 
Jerusalem and forced the Jews for an exile to Babylonia. 
Yahweh-worship now seemed to go for ever, because the 
Babylonian gods were more powerful. But it was Cyrus, the 
great Zoroastrian, who conquered Babylonia after about 50 
years and restored the Jews their homeland, But as a result of 
this exile and the later victory of Cyrus, Judaism was very 
much influenced by the Babylonian ideasand the Zoroastrian 
faith, One such effect may clearly be seen in the idea of the 
devil, the Satan, which came to Judaism directly from Zoroas- 
trianism, Before exile, Judaism is said to have no devil, but the 
theology of the post-exilic Judaism had a devil. 

In the chain of the prophets, Deutro Isaiah, a post-exilic 
prophet, led Judaic monotheism to its height by declaring in 
unequivocal terms that Yahweh was the only God and there 
was none other, Further, he clarified the idea of the “chosen 
people” by pointing out that the people of Israel were the 
chosen people not in the sense that they alone were to receive 
God’s favour unconditionally and in an unearned manner, 
Rather they were the chosen people in the sense that they were 
the real servants of Yahweh for carrying his message to the 
whole world, As a matter of fact, Yahweh is the God of all 
mankind and the entire world is his sphere of action. He 
needed someone to carry his message to the entire world and 
for that he has chosen the people of Israel. Salvation is not only 
for the “chosen people”. It is open to all, if they obey the 
law of righteousness. God is long-suffering and forgiving in 
nature and he ever awaits the reform of the sinning man. The 
Jews have many times forgotten Yahweh even in spite of the 
clear covenant, but Yahweh has always waited for their return 
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to the right path and has forgiven them. This speaks of the 
real ethical nature of the God of Judaism. Judaism is essentially 
an ethical religion believing its God to be essentially imbued 
with such ethical qualities as justice, mercy, love etc. True 
religion consists in nothing but establishing moral relationship 
with God and with one’s fellow beings. It consists, in other 
words, in the imitation of God’s moral qualities. 


2. Basic features of Judaism as a religion 


(a) Judaism js a classical example of a revealed religion in 
which God himself has given the entire body of religion 
to his “chosen people-” It is an example of the fact that 
God speaks to man giving him the clues to the road he 
must follow for his redemption. 

(b) It is a strictly monotheistic religion, believing in one 
and only one God. God has a personality, of course, not 
in the ordinary human sense. He is a Person in the 
sense that he has got consciousness and will and he listens 
to and answers to the peoples’ prayer etc. 

(c) Besides having the metaphysical attributes of omnipotence, 
omniscience etc., God is pre-eminently imbued with such 
moral qualities as justice, mercy, kindness, love, holiness 
etc. 

(d) With its God being pre-eminently imbued with moral 
qualities, Judaism is primarily an ethical religion giving 
out moral rules of conduct and a way of life—of justice, 
mercy, humility, modesty, etc. God, of course, requires 
man to serve and to pray him, but the least of service 
that man is required to do is in the form of the obser- 
vance of the Torah (the Law) and the commandments 
given to people by God. 

(e) The world is created by God and is dependent upon 
him, but then it is real. The world is not to be treated 
as a place ofscorn and lamentation, rather it is to be 
taken as a working ground for righteousness, justice etc. 
In the form of his existence on earth, man has got an 


opportunity to lead a life of righteousness and serve the 
purpose of God. 


MaDi 


Judaism 109 

(f) Judaism believes in many prophets of whom Moses is 
treated as the greatest and the most favoured messiah of 
God. i 

(g) It also believesin angels and spirits, both good and þad. 
Satan is taken to be the chief evil spirit, the Devil, who 
contributes to the spread of evil in the world. However, 
Satan is not taken as beyond God’s control. 

(h) Judaism believes in the immortality of soul and conse- 
quently in a life after death. Although the idea about the 
life after death does not seem to be very clear in Judaism, 
its chief ingredienis may be taken as the resurrection of 
the dead, and the assignment of heaven or hell to them 
in accordance with their earthly deeds. 

(i) In spite of its emphasis on the primary value of the moral 
conduct ofman, Judaism abounds in ceremonies, religious 
festivals, ritualistic ways of prayer and worship etc. 


3. God 


Judaism, as we have said earlier, is strictly monotheistic, 
believing in one and only one God. The very opening word 
of the Jewish confession of faith, Shemma, declares, “Hear, O 
Israel, the Lord, our God, the Lord is one.’’! Much about the 
nature of this Judaic God can be learnt from the history of the 
origin and development of the religion itself. God according to 
Judaism is personal, meaning thereby not that he has got a 
personality like ordinary human beings, but that he has got 
consciousness and will such that everything is done according 
to his will and he speaks to men and responds to their prayer 
etc. With the conception of God as Lord is blended the concep- 
tion of his omnipotence (all-powerfulness). Similarly, he is also 
taken as omniscient and omnipresent, but most of all, the 
Judaic God appears asa God full of such ethical attributes as 
justice, mercy, righteousness etc. and above all, holiness. About 
the essentially ethical nature of the Judaic God Prof. Bahm 
observes, ‘‘Thereis but one God, who is an essentially ethical 
being dealing ethically with men and expecting them to deal 
ethically with him.”? God is the creator and the ruler of the 


1. Deuteronomy, 6 : 
2. A.J. Bahm, of. By , p- 250. 
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world. All that exists is created by him and all that hap- 
pens is his will. He is eternal, having no beginning and end. 
His powers are unlimited, but he limits them by his own will 
and grants freedom to human beings. God is both transcen- 
dent and immanent. His transcendence is emphasized in two 
senses—in the sense of his being not limited to this world alone 
and also in the sense of being incomprehensible, inscrutable and 
mysterious for human understanding. His nature and functions 
really elude human understanding. His ways prove to be 
inscrutable and mysterious for human beings. When Moses 
asked God after his talks with him as to what he would say to 
his people when they would ask him about the nature of their 
God, Jehovah replied—Tell “Iam what I am” (Exodus 3:14), 
This shows the mysterious nature of the Judaic deity. God 
appears to men in many ways and is known according to his 
deeds. 


God’s ‘holiness’ is also much emphasized in Judaism. Holi- 
ness implies two things—Spiritual eminence and moral excel- 
lence. God is thoroughly spiritual and abounds in moral 
qualities. Hisaim is moral governance of theworld in which 
people may be elevated to the path of highest morality and 
goodness. God loves his people and forgives their sins. ‘The 
history of Judaism shows that the Judaic God is long-suffering 
and patiently waits for the reformation of his people. God’s 
love to his people and his concern for their reformation and 
redemption are clear from the fact that he has taught them the 
way to redemption, the Torah. Because the real duty ofa Jew 
is to follow the ways of God, therefore, it is said that to every 
Jew God commands’ “Be ye holy, for I, they Lord, am Holy”. 
Although God is long-suffering and merciful, in the end he 
rewards and punishes. He is simultaneously the God of love and 
God of retribution. Mercy and justice both are attributed to 
him and therefore, he is called father and king both at the 
same time in Judaism. Thus service to God both in terms of 
prayer etc. as well as in terms of ethical relationship with him 
is recommended in Judaism. “You shall love the Lord your 
God with all your heart, with all your might and with all 
your soul”, says the Deuteronomy (6:5). Thus absolute 
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devotion and love to God are recommended. And because God is 
also morally perfect, he requires a life of perfect righteousness 
and love from every man towards his fellow beings also. 

One may mark in the nature of the Judaic God as outlined 
above an attempt at steering a happy balance between the 
nature of God as an almighty, all-powerful, magestic and just 
ruler king and as a merciful, loving, benevolent and forgiving 
father. The ethical qualities of justice and mercy are both 
highlighted and emphasized together. The one implies a 
neutral, detached, impartial attitude, while the other implies a 
sympathetic, kind and loving attitude. The one points to God as 
a ruler, the other as a loving father. Franz Resenzweig, the 
last great theologian of the German Jewry, speaks of this 
balancing nature of the Judaic God in the following words, 
“To His people, God the Lord is simultaneously the God of 
retribution and the God of love. In the same breath, they call 
Him as ‘our God’ and as ‘King of the universe’, or—to indicate 
the same contrast in a more intimate sphere—as ‘our Father’ 
and ‘our king’. We want to be served with trembling and yet 
rejoices when His children overcome their fear at His wondrous 
signs. Whenever the scriptures mention His majesty, the next 
verses are sure to speak of His meekness. He demands the visi- 
ble signs of offering and prayer brought to His name and of 
the ‘affliction of our soul’ in His sight. And almost in the same 
breath He scorns both and wants to be honoured only with the 
secret fervor of the heart, in the love of one’s neighbour, and 
in anonymous works of justice which no one may recognise as 
having been done for the sake of His name. He wants every 
knee to bend to Him and yet He is enthroned above, Israel’s 
songs of praise. Israel intercedes with Him in behalf of the 
sinning peoples of the world and He afflicts Israel with disease 
so that those other people may be healed. Both stand before 
God : Israel His servant, and the kings of the peoples; and 
the strands of suffering and guilt. of love and judgment, of sin 
and atonement, are so inextricably twained that human hands 
cannot untangle them.’ In the same vein Rabbi Joshua says, 





l. F. Rosenzweig and N. Glatzer, Frenz Rosenzweig, His Life and 
Thought (Philadelphia, Jewish Publication Society, 1953), pp. 304-5. 
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‘Wherever you find a description of the greatness of the Holy 
one, praised be He, you find a description of His consideration 
for the lowly. This is written in the Torah, repeated in the 
prophets and stated for the third time in the Writings.” Explain- 
ing the cause of being both merciful and just in his relation- 
ship with the world, God himself is reported to have said—“If 
I create the world solely on the basis of My attribute of Mercy, 
its sins will become too many. If I create it by My attribute of 
strict Justice, how will the world be able to exist ? Therefore, I 
will create it with both attributes, both Justice and Mercy, and 
would that it stand. So the Judaic God, in essence, appears 
both as a just ruler and as a loving father. 


4. World 


The world has been created by God. However, he has not 
created the world in the fashion of man making something out 
of some given material. God has created the world ex nihilo. He 
simply willed and everything came about. The story of the 
creation given in the Bible is well known. “In the beginning 
God created the heaven and the earth’? (Genesis, 1:1) and 
everything else was created gradually by God’s will. In all, 
creation took six days. The world has been created in time. It 
is not co-eternal with God. There was a time when only God 
was and the world was not. Ata particular time God willed 
and the world came to be. However, it does not mean that 
there was time from beforehand. Time itself is the creation of 
God and God himself is beyond time. The world, again, is not 
a finished product. It ever finds care of God and is renewed 
day by day, God resides in the world, although he is also 
beyond it. He ever maintains and sustains it. So the world is 
ever dependent upon God. Everything in the world has been 
made by himand every event happens according to his will. 


“Praised be you, O Lord, Our God, king of the Universe. 
You fix the cycles of light and darkness. 
You ordain the order of all creation. 





1. Exodus Rabbah, 3 : 6. $ 
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You cause the light to shine over the earth; 
Your radient mercy is upon its inhabitants. 


In your goodness the work of creation 
Is continually renewed day by day 
How manifold are your works, O Lord, 
With wisdom you fashioned them all. 
The earth abounds with your creations.” 


The world is absolutely dependent on God in all its aspects. 
Nevertheless, it is real. The world is a real working ground for 
man. Although Judaism believes in an after-world and an after- 
life, its utmost emphasis ison the reality of this world and man’s 
active participation in it for the realisation of the good. Man 
has the power to do whatever he likes only when he is here in 
this world. He should, therefore, take maximum advantage of 
his present worldly life by choosing the good and forsaking the 
evil. So present worldly life is not to be resented. It is rather 
to be hallowed and treated as an opportunity for serving the 
cause of God. 


“... a servant of God is not one who detaches himself from 
the world, lest be he a burden to it, and it tohim; or 
hates life, which is one of God’s bounties granted to him. ... 
On the contrary, he loves the world and a long life, because 
it affords him opportunities of deserving the world to come. 
The more good he does the greater is his claim to the next 
world. ...”+ 


The world is ruled by God, but his governance of the world 
is tinged with justice and mercy. Theworld is really the un- 
folding of the purpose of God and therefore everywhere it is 
full of God’s ethical purpose. The world is a moral ground, 
where man is to add to the purpose of God by fostering good 
and fighting evil. 

The Jews, however, believe thatalthough God is present 
everywhere in the world, Israel is his chosen land and the people 


1. Quoted by Arthur Hertzberg in his (ed.) Judaism (George 
Braziller, N. Y. 1962), on p. 181 from Judah Halevi, Kuzari, Part III. 
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of Israel are the chosen people through whom particularly he 
wants to champion the cause of goodness in the entire world. 


5. Man 


‘God created man in His own image’—this is the essentia] 
Biblical docrine of man. This implies that man is essentially 
spiritual in natutre and God has granted special status to man 
in creation. Man is the goal of creation. This is the signi- 
ficance of his being created on the last day of creation. Thus 
man has a special dignity in Judaism. “Man is dear to God, 
for he was created in the divine image. Man is especially dear 
to God in that he has been made aware that he was created in 
the divine image... .”! God wants man to be his partner 
in his aim of the ultimate establishment of good on earth. For 
that, man’s essential duty is to imitate God. God is essentially 
holy. Therefore man also has to be holy. “Be ye holy, as I, thy 
Lord, am holy,” God’s nature is essentially an ethical nature 
and therefore he requires from mana strictly moral conduct 
surcharged with justice and love. Man’s essential duty is to 
observe the Moral Law, the Torah, given by God. “A life of 
habitually right conduct affectionately devoted to the obser- 
vance of divinely appointed moral law and the practice of neigh- 
bourly good will towards one’s fellowmen are the only 
sacrifice that God needs.’’? When God wasabout to create man, 
the angels asked, “What is man, that you are mindful of him ? 
Why do you need man ?” God answered, “who, then, shall 
fulfil my Torah and commandments ?”? This shows clearly that 
man has been made by God essentially to play the role of a 
moral agent, so that God’s cause of establishing the reign of 
righteousness and good in the world may be served and fulfilled. 

God is all-powerful, but by limitinghis power by his own 
will, he has granted freedom of will to man. Man is, therefore, 
responsible for his own actions. He, however, does not owe 
responsibility to himself. He is responsible also to the society 
he lives in. Judaism does not teach asceticism, rather it teaches 
an active social life of love, righteousness, justice etc. Because 





1. Mishnah Avot, 3 : 14. 
2. A. C. Bougquet, of. cit. p. 215. 
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man is free and responsible for his own actions, therefore, he is 
to be blamed for his misdeeds. God is the judge of his actions, 
but being merciful God does not give forth-right punishment 
to man for his sin. He waits and sees so that man may come 
to the right path. However, if sin becomes habit, God 
punishes. Judaism unambiguously believes in the possibility of sin, 
because man has been granted free will. There is no righteous 
man on earth whose deeds are good and who does not sin.’’! 
However, with sincere repentence, man is forgiven. “Return, 
and repent for all your transgressions by which you have trans- 
gressed, and make yourselves a new heart and anew spirit for 
why will you die, O house of Israel ? For I desire not the death 
of any one, says the Lord, God; therefore, return and live.”? 
Thus, God’s relation to man in Judaism is very pious. It 
is based on a sense of partnership and is always surcharged 
with love and forgiveness. Man is sometimes called the servant 
of God in Judaism, but that is not perhaps literally meant. 
Prayer and absolute devotion to God are also prescribed for 
man in Judaism but observance of the Torah and the Command- 
ments appears to be primary. Hence man appears to be an 
active partner of God in his moral governance of the world. 


Man due to his essentially spiritual nature can attain 
eternity with God. The world is not eternal, nor can it ever be so. 
But man can attain eternity by his good and righteous deeds.’ 
“There are unbelievers who maintain that the world is eternal, 
but this viewis baseless. The truth is that the world and all 
that it contains can exist, but it need not necessarily; only God 
must exist... . Man can become part of God’s unity, which is 
eternal, only by forgetfulness of self; he must forget himself 
completely in order to partake of the divine unity. . . . When 
man attains this level, his soul becomes an existential necessity, 
ie., he ascends from the realm of the possible to that of 
the eternal.’’? 


1. Ecclesiasticus, 7 : 20. 
2. Ezekiel, 18 : 30-32. 
3. Quoted by A. Hertzberg, in his op. cit., p, 182. 
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6. Evil and Suffering 


Like all other theistic religions, Judaism has to face the real 
problem of evil. It takes God as all-powerful, just and merciful 
and so it has to account for evil. As regards moral evil, the 
answer of Judaism is simple. Because God has granted free will 
to human beings the latter themselves are responsible for the 
various kinds of sins they commit. Sin is a rebellion against 
God. It is astraying from the path of God; it is alienation from 
God. Itis best illustrated in the Biblical story of the Original 
Sin committed by Adam. And quite a propos with this expla- 
nation, natural evil or suffering is also indirectly attributed 
to the sin committed by man. Suffering is nothing but a punish- 
ment for sin. As is said in the Isaiah : 


Tell them, ‘Happy is the virtuous man, 
for he will feed on the fruit of his deeds; 
Woe to the wicked, evil is on him, 

he will be treated as his actions deserve’.* 


And such an explanation is implicit in the very idea of 
Covenant. Covenant relationship is one of promise and 
punishment, and therefore those breaking the promise are 
punished. But this explanation hardly suffices, because even the 
innocents suffer natural sufferings. Rather sometimes it is 
found that innocents suffer while the wicked prosper. This 
leads to another aspect of the problem of evil—the problem of 
distribution, which the prophet Jeremiah himself seems to raise 
when he.asks in anguish : 


“You have right on your side, Yahweh, 

When I complain about you, 

But I would like to debate a point of justice with you. 
Why is it that the wicked live so prosperously ? 

Why do scoundrals enjoy peace ?”2 


One answer to this problem seems to be that one should 
not be restless about the prosperity of the wicked; there may 





1. Isaiah, 3 : 10. 
2. Jaremiah, 12: 1. 
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be delay but ultimately they will be punished. As has been 
said in the Proverb : 


Do not be indignant about the wicked, 

do not be envious of evil man, 

Since there is no morrow for the wicked man; 
the lamp of the wicked will be snuffed out.” 


But obviously this is no answer. As a matter of fact, apart 
from certain otherwise hints here and there, the overall expla- 
nation of Judaism regarding natural evil seems to be that it is a 
mystery which cannot be unveiled by human beings. God may 
have his own reasons in allowing evil and suffering in the 
world and it is impossible for us to decipher those reasons fully. 
This much is certain that evil isnot meaningless and purpose- 
less. God has some purpose, perhaps some good purpose, 
behind allowing evils to exist. But what that purpose actually 
is, is hidden from us. The ways of God are unknown and 
inscrutable and we cannot say why evils are there. Man is too 
small a fragment to understand all of God’s ways : 


“I know that you are all-powerful; 

What you conceive, you can perform... 

I have been holding forth on matters I cannot understand. 
I retract all I have said, 

and in dust and ashes I repent.®” 


The Ecclesiastes points evil as a total mystery. According 
to it no solution of the problem is possible. 


However, at certain places in Judaism evil has been charac- 
terised asa test of faith. By inflicting suffering God actually 
wants to measure the depth with which one has faith in him. 
Such a view is implicit in the very story of Jewish people’s long 
suffering. The entire suffering that they had to undergo as a 
race from time to timeis attributed by them to Yahweh him- 
self, but all this he did only by way of testing their faith in 





l. Proverb, 24 : 19 f. 
2. Job, 42:2 £, 6. 
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him. The book of Job explains the innocent suffering ofjob as 
a test of his faithfulness. Similarly, the following Hasidic prayer 
makes evil both a mystery which human mind is unable to 
unravel as well as a thing which tests the faith of the believer 
—“God, do not tell me why I suffer, for I am no doubt 
unworthy to know why, but help me to believe that I suffer 
for your sake.” 

Sometimes, evil is taken in Judaism as corrective or refor- 
matory in character and one is advised not to be very much 
concerned about these reformatory sufferings. They are like the 
rebukes or punishments of a loving father whose ultimate aim 
is to reform and correct. ‘For whom the Lord loves He chas- 
tens, as a father the son in whom he delights.” Or as is said 
in the following verses of the Proverb (321) — 


“My son, do not scorn correction from Yahweh, 
do not resent his rebuke; 

for Yahweh reproves the man he loves, 

as a father checks a well-loved son.” 


Sometimes, again, evil is made redemptive, a sign of better 
things to come. This is also implicit in the story of Israel itself. 
We have seen that everytime when Israel had to suffer, it came 
out with something better. So evil or suffering in Judaism is 
takenas a symbol of something better to come. This implies the 
theory that every evil is good in disguise and therefore suffer- 
ing is not to be treated as unqualified evil. God has allowed evil 
to exist only for the ultimate good of human beings. There is 
no absolute evil. Evil may be taken as a lower degree of good, 
as Rabbi Israel Baal Shem says. 


Thus, we can see that evil is accounted for in Judaism in 
various ways. But one thing is clear in all these explanations 
and that is that, although ultimately it is God who is the cause 
of evil, he has his own justification for allowing evils to conti- 
nue. In no case evil is to beattributed to some cruel intention 
of the Creator. He has some good purpose behind evil, 
although that purpose is not always known to human beings. 
For the most part, evil is a mystery. However, there is a think- 
ing according to which evil in Judaism is not at all attributable 
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to God. Evil is due to the devil Satan. Taking clue from Zoro- 
astrianism, some believe it to be true for Judaism also. For 
instance, Charles Francis Potter remarks in his work The Story 
of Religion as follows—“Evidently the Jews had been somewhat 
troubled by the very obvious inconsistency of having Jehovah 
function as both the author of evil and its punisher, and wel- 
comed the dualism of Zoroastrian theology which relieved 
Jehovah of such an embarrassing inconsistency.”! But this view 
does not seem acceptable in the light of all-powerfulness and 
absolute oneness of Jehovah as the God of the Jews. Satan may 
have a subsidiary role under all-powerful God to pollute people 
and make them inclined towards sin. This could give God an 
occasion to test a man’s moral worth and his faith in the good- 
ness of Jehovah. Satan cannot be regarded as a force by him- 
self who could be the cause of all evil and suffering. This 


clearly goes against the strict monotheistic character of 
Judaism. 


7. Life after Death (Eschatology) 


Jewish ideas about life after death do not seem to be very 
clear. However, Judaism has got an eschatology of its own in as 
much as it does not seem believing that life ends with physical 
death. It believes in the resurrection of the dead and a world 
yet to come in which the resurrected souls will have their share. 
But again there is a view within Judaism according to which 
it seems that the advantage of resurrection and after-life is to 
be had only to the righteous and the wicked are to perish for 
ever along with their physical death. As Maimonides, the great 
Jewish thinker, says, “The good which is stored up for the 
righteous is life in the world to come, life unaccompanied by 
death, good unaccompanied by evil. ... The punishment of the 
wicked is that they will not merit such life but will be utterly 
cut off in their death. Whoever does not merit such life is a 
dead being who will never live but is cutoff in his wickedness 
and perishes like an animal.’’* In this view, the world to come 
in a life after death is a world only meant for the good and the 


1. Quoted by A. J. Bahm in his of. cit., p. 250. 
2. Maimonides, Misnah Torah, Hilkhot Teshvah, 8. 
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righteous in which they will be allowed to live eternally in 
nearness to God and his angels with all pleasure and happiness. 
This is, more or less, a life of heaven. Thus no idea of hell 
seems to be there. The wicked perish for ever with their death, 
As a matter of fact, in the Bible itself there does not seem to 
be any clear idea either of heaven or of hell. The ideas of 
heaven and hell seem to be a iater development. As Hertzberg 
says in his (ed.) book Judaism, “In the Bible itself the arena 
of man’s life is this world. There is no doctrine of heaven and 
hell, only a growing concept of an ultimate resurrection of 
the dead at the end of days. The doctrine of the resurrection was 
debated in post-Biblical times and the normative view became 
that held by the Pharisees, that there would be a resurrection 
of the dead. Consequently, the notion of judgment of the 
individual in the after-life beyond the grave, his consignment 
to heaven or hell began to arise.””? 

The above clearly shows that the ideas of heaven and hell 
in Judaism are somewhat a late development. Any way, 
Judaism, as it now stands, seems to have a definite belief in 
things like the day of final judgment, resurrection of the dead 
and the heaven and hell. These seem to be the overall faith of 
all the Jews. Saadia in the 9th century concluded that the 
doctrine of resurrection was accepted by all the Jews, most of 
whom identified that event with the end of time. He writes, 
in his work The Book of Beliefs and Opinions, “The author of this 
book declares that, as far as the doctrine of the resurrection of 
the dead is concerned—which we have been informed by our 
Master will take place in the next world in order to make 
possible the execution of retribution—it is a matter upon which 
our nation is in complete agreement. ...We consequently do not 7 
know of any Jew who would disagree with this belief.’”? Writing 
in the same book at another place he further says, “God has 
also informed us that during our entire sojourn in this workaday 
world. He keeps a record of everyone’s deeds. The recompense 
for them, however, has been reserved by Him for the second 
world, which is the world of compensation. This latter world 


1. A. Hertzberg, of. cit., p. 207. 
2. Treatise V, Chap. I. 
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will be brought into being by Him when the entire number 
of rational beings, the creation of which has been decided 
upon by His Wisdom, will have been fulfilled. There will He 
require all of them, according to their deeds.”! This quotation 
clearly shows that Judaism believes in the last day of judgment 
when the good and bad deeds of all will be weighed by God 
and consequent retribution will follow. A clear indication of 
belief in heaven and hell is given in the following words of 
Rabbi Johanan ben Zakai, which he gave out to his visitors 
while he was ill. When visitors came to see the ailing Rabbi, 
he began to weep. The visitors then asked why a wise man 
like him wept. The Rabbi then answered, “If I were being 
led before a king of flesh and blood, I would weep, even 
though his anger, if he were angry with me, would not be 
everlasting, though his prison, if he imprisoned me, would not 
hold me for eternity, though he could not sentence me to 
eternal death and though I could appease him with words and 
bribe him with money. And now Iam being led before the 
King of Kings, the Holy one, praised be He. who lives and 
endures toall eternity. If He is angry with me, His anger is 
eternal. If He imprisons me, His prison will hold me eternally. 
He could sentence me toeternal death. And I cannot appease 
Him with words nor bribe Him with money. And furthermore, 
two paths lie before me, one to the garden of Eden, and one to Gehinnom, 
and I know not in which I will be led. Should I then not weep ?? 
But then there is a view in Judaism according to which the 
period of the wicked in the hell (Gehinnom) lasts for only 
twelve months. “We have learnt that the judgment of the 
wicked in the Gehinnom lasts twelve months.” So what exactly 
is the faith of Judaism in eschatological matters is not very 
definite and clear. Nevertheless, from whatever we have seen so 
far, it may be gathered that at least in the post-Biblical period 
the Judaic eschatology has generally been of the faith in the last 





1. Treatise VII, Chap. I. 

2. Berakhot, 17 a, Quoted by A. Hertzberg in his op. cit. p. 209. 
(Italics ours) 

3. Quoted by A. Hertzberg from Midrash Mishle (17 :1) in his 
op. cit, p. 210. 


122 Comparative Religion 


day of judgment, the resurrection of the dead, the weighing of 
their deeds by God and their apportionment in heaven or hell 
in accordance with the balance of their good or bad deeds. 

But again, there seems to be yet another view in Judaism 
regarding life after death and that is that, after bringing all 
dead to life on the day of judgment, God “heals” them all 
except those few ‘‘who brought injury to every one.” It is not, 
however, clear what this healing actually means. It may per- 
haps mean curing the defects, deficiencies or diseases that one 
had during his life time. When a man regains life after death, 
he does so with all the defects and diseases that he had during 
his life time, but immediately after resurrection, his ailments 
are healed by God. Only a few who have been too unrighteous 
do not gain this favour. “The Holy one, praised be He, said, 
‘Let them rise with defects they had in life, and I shall heal 
them....’ Later even the animals shall be healed. ... However, the 
one that brought injury to everyone shall not be healed.*” But 
it is not clear whether this healing implies pardoning also. If 
it be so, then itis difficult to understand what the idea of 
retribution, as previously referred to, would mean under Judaic 
faith. And if not, then one finds oneself unable to work out 
the full implications of the idea of healing by God. Thus it is 
difficult to pinpoint the elements of Judaic eschatology in 
exact unambiguous terms. 


8. Human Destiny 


As it may be collected from the general picture of Jewish 
eschatology outlined above, man’s ultimate destiny is to attain 
the membership of heaven where he will live eternally in 
perfect pleasantness with God and his angels. In this ultimate 
life which the righteous people attain, there is neither human 
body nor any bodily function. Human beings reside there in 
their pure spiritual forms in perfect peace, serenity and calm. 
God is spiritual and in every human being there is a divine 
spark in the nature of his soul. In his eternal life of heaven 
man endures eternally in the form of pure spirit. Heaven 
consists of a society of spirits only. These spirits lie there in 
constant and eternal company of God. It is said about this life 
that ‘‘there is neither eating nor drinking nor procreation, nor 
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business dealings nor jealousy nor hate nor competition. But 
righteous men sit with their crowns on their heads and enjoy the 
splendour of the Shekhinah.”! Endorsing the above view of 
Jewish eternal life and explaining some of the concepts involved 
in it, Maimonides says, “In the world to come there are no 
bodies but only the souls of the righteous alone without bodies 
like the angels. Since there are no bodies in the world to 
come, there is neither cating, nor drinking nor anything at all 
which the bodies of men require in this world. Nothing 
occurs in the world to come which would involve bodies, such 
as sitting and standing, sleep and death, sadness and laughter 
etc. Thus the early sages said : There is no eating, drinking 
or sexual intercourse in the world to come, but the righteous 
sit here with their crowns on their heads, enjoying the splen- 
dour of the Shekhinah (Barakhot 7a). Clearly thereare no 
bodies there, for there is neither eating nor drinking there, 
and the statement of the sages that ‘the righteous sit there’ was 
stated as a parable, the righteous there neither work nor 
strain. The statement that their crowns are on their heads 
meant to say that the knowledge they possessed, on account of 
which they visited life in the world to come, is there with 
them and this knowledge is their crown. ...”2 

The above is a picture of the destiny of man as believed in 
and understood in the Jewish tradition. But it does not imply 
that every body after death shares this destiny without any 
distinction. From our account of the Jewish eschatology it is 
clear that only the righteous attain such a life and those who 
have been sinners in their earthly life have to suffer damnation. 
The life eternal or the immortal life, as the life of heaven 
may be called, is the destiny of those few who have followed 
faithfully the Jewish discipline during their life time. But those 
who have not observed the Torah and the Commandments are 
sent to hell. But again, as we have seen in course of ouraccount 
of Jewish eschatology, it is not clear whether according to 
Jewish belief the damnation in hell is eternal or only tempo- 
rary. Sometimes, it seems that, like Zoroastrianism, Judaism 


1. Shekhinah—Light emanating from Jehovah in heaven. 
2. Maimonides, op. cit. 


124 Comparative Religion 


also believes in an ultimate happy life granted to all. This view 
finds support in the Jewish belief that some day or other a 
Messiah will come on earth to redeem everybody. “When thar 
time is here, none will go hungry, there will be no war, no zeal- 
ousness and no conflict, for goodness will flow abundantly, and 
all delights will be plentiful as the numberless mates of dust, 
and the whole world will be solely intent on the knowledge of 
the Lord.” Thus it scems that according to the Jewish belicf a 
time will come when the world will be reduced to one in which 
there will be only righteousness and good and all will remain 
in that world in perfect pleasure and happiness. The Christians 
take Jesus to be the redeemer Messiah, but the Jews do not 
believe like that, and this isa great point of difference between 
the Jews and the Christians. The Jews still await the arrival 
of that redeemer Messiah who will redeem Israel from all its 
limitations, problems and sufferings. 


9. Judaic discipline (Ethics, prayer etc.) 


The basic principle of conduct in Judaism is imitatio Der, 
ie. the imitation of God. But what does this imitation of God 
mean ? It means imbibing in oneself the attributes of God. 
“Be ye holy, as I, thy Lord, am holy.” We have seen that 
the Judaic God is imbued with essentially such ethical quali- 
ties as justice, mercy, righteousness and holiness. The basic 
ethical virtue therefore consists in the cultivation of these 
qualities. To be more specific, Judaism counsels its followers 
to do such acts as clothing the naked, visiting the sick, com- 
forting mourners, burying the dead and so on. In essence, it 
teaches acts of love and kindness. The Torah begins with an 
act of love and kindness and ends with an act of love and 
kindness. Besides, the qualities of modesty, humility etc. are 
also much emphasized “Let all your Words be gentle and let 
your head be bowed; let your eyes be directed to the ground 
and your heart on high. ...”” Speaking in praise of humility, 
the Proverb declares. “The reward of humility is the fear of 
the Lord.” Judaism counsels men to think at all times that 
they are standing before God, that all things are being done 
in the presence of God. It asks men to avoid the following 
because God hates them—pride or arrogance, lying, shedding 


Gndaism 125 


innocent blood, devising wicked plots, creating mischief, 
presenting false witness and sowing the seed of misunderstanding 
amongst brethren. As is well said in the Proverb— 


“There are six things which the Lord hates, 
Seven which are an abomination to Him : 
Haughty eyes, a lying tongue, 

Hands that shedinnocent blood, 

A heart that devises wicked plots, 

Feet that are swift to run to mischief, 

A false witness that utters lies, 

And one that sows discord among brethren.’’! 


Similarly, Judaism disapproves of the following three also— 
Speaking one thing from the mouth and entertaining some- 
thing else in the heart; knowing of evidence in favour of 
someone, but keeping silent over it and testifying alone against 
someone for some disgraceful thing in him (since, according to 
the Judaic thinking, a minimum of two witnesses is required 
to prove someone guilty; only one witness merely gives the 
defendant a bad reputation). Judaism is very much against 
charging interest for money from someone. (Perhaps Islam has 
adopted it from Judaism that charging interest is bad). The 
sin of taking interest is so great that whosoever commits it, is 
considered as one who denies the God of Israel.” “If he lends 
at interest, and takes increase, shall be live ? He shall not 
live.”? In commenting upon this the Judaic sages have said 
that ‘He shall not live’ means that such aman will not be 
entitled for resurrection. Judaism also seems very keen in pres- 
cribing something like Hindu Aparigraha. Excessive attachment 
to worldly objects and accumulation of wealth by foul means 
and beyond one’s genuine requirements are decried. Profit 
making is a big vice. One should cultivate a sense of detach- 
ment from the world and be inclined towards God. “If a man 
is attracted by things of this world and is estranged from his 
Creator, he is corrupted and he can corrupt the entire world 


eee 
l. Proverb, 6 : 16-19. 
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along with him. However, if he controls himself, cleaves to his 
Creator and makes use of the world only to the degree that it 
helps him in serving ‘his Creator, he raises himself to a higher 
level of existence and the world rises with him.”1 

A clearcut mandate has been given for the Jewish way of 
life in the form of the ten moral precepts, known as the Ten 
Commandments. These commandments are considered as given 
by Jehovah to Moses for the guidance ofthe children of Israel. 
These ten precepts are—(1) Thou shalt have no other gods 
before me (i.e. before Jehovah), (2) Thou shalt not make 
any graven image, (3) Thou shalt not take the name of the 
Lord thy God in vain, (4) Remember the Sabbath day (the 
seventh day of the week, i.e. Saturday, on which all Jews are 
required to refrain from all kinds of work and join the Divine 
worship) tokeep it holy, (5) Honour thy father and thy mother, 
(6) Thou shalt not kill, (7) Thou shalt not commit adultery, 
(8) Thou shalt not steal, (9) Thou shalt not bear false witness 
against thy neighbour, and (10) Thou shalt not covet thy 
neighbour’s house wife, man-servant, maid-servant, ox, ass, etc. 
We can see that the last five moral precepts are very much like 
the Hindu (or Jaina or Bauddha) moral virtues of Ahimsa, 
Brahmacharya, Asteya, Satya and Aparigraha respectively. 

Although Judaism is very much an ethical religion and a 
way of life, it lays no less stress on service and prayer of God. 
It is said that the purpose of the creation of man is the 
service of God. And this service essentially consists in praying 
God with inner heart without anyoutside thought or preoccu- 
pation. God hears our prayers and answers to them. This does 
not mean that he always gives the answer that aman wants. 
God’s ways are not very obvious. Judaism does not leave prayer 
very much to human option, rather it makes it a spiritual 
necessity. A man must pray with true inwardness regularly at 
stated times and occasions. A man is obliged to pray three 
times a day—in the morning, in the noon and in theevening. 
“Evening and morning and at noon I utter my complaint and 


pe en 
1. Quoted by A. Hertzberg in his op. cit., p. 194 from Moses 
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moan, and He will hear my voice.”! Jewish prayer is petitionary 
and devotional.. It is both individual and collective. Certain 
specific provisions regarding the ways of prayer are laid down 
in Judaism. They are as follows— 


(a) One who prays must be conscious of the meaning of the 
words he utters. 


(b) One must utter the words carefully. 

(c) One should place his feet close together, as though they 
were one, to be likened to the angels. One should lower 
his head slightly, and close his eyesso that he will not 
look at anything. If one prays from a prayer book, he 
should not take his eyes off it. One should place his 
hands over his heart, his right hand over his left, and 
pray wholeheartedly in reverence, awe and submission like 
a poor beggar standing at a door. 

(d) When one is praying from outside the Land of Israel, he 
must face in the direction of the Land, when one is 
praying in the Land of Israel itself he should face Jerusalem 
and if one is praying in a place where he cannot specify 
the direction, so that he is unable to know the proper 
direction, he should direct his heart to God. 

(e) There are certain definite rules regarding various postures 
of bowing etc. which we are leaving aside. 


Congregational prayers are generally done in Jewish syna- 
gogues.” There is little difference in the ways of an individual 
and a congregational prayer. Act of congregational worship 
or prayer is more often performed in the form of hearing the 
study of passages from the Torah. Specially on the Sabbath 
day and on festivals, people assemble in the synagogues tolisten 
to such reading of the passages from the Torah. 

Judaism started as a religion of spiritual purity but, as it has 
happened with almost all world religions, gradually it lapsed into 
a net of various ceremonies and rituals. The ceremonial law 


l. Psalm, 55 : 18. 


2. Synagogucisa “building in which the Jews meet for common 
prayer, divine worship and public instruction.” 
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expects each Jew to do the following besides praying thrice 
every day (the prayer beginning with the opening lines of the 
Shema)—to recite a blessing before and after each meal; to 
thank God for any special pleasure, such as a curious sight, the 
receipt of good news, etc., to wear fringed garment about one’s 
body, to recite passages from scriptures, to take the Torah in 
a procession etc. etc. A host of other rituals also gradually 
crept in and apparently Judaism remained nothing more than 
a network of rituals. This paved the way for reformation which 
took shape in the advent of Jesus Christ and his message. 


10. Principal Sects 


The two main divisions in Judaism are between the Ortho- 
dox and the Progressive. The orthodox are those who insist on 
the strict observance of the Mosaic Law and the Talmud (a 
compendium of 63 volumes consisting of the Jewish civil and 
canonical laws, which were traditionally formed and compiled 
by the Rabbis), whereas the Progressives do not give much 
weight to these. They admit the value of these to a 
limited degree only and give much freedom to thevindi- 
vidual in the observance of true moral and religious Jewish 
principles. The Orthodox are much more engaged with the 
festivals, rituals. practices and priestly dictates, whereas the 
Progressives are little interested in these things and give 
greater value to the truly moral and spiritual aspects of their 
religion. 

Amongst the Progressives also, there are two groups—the 
Reformists and the Liberals. But this division seems true mainly 
of Britain. In America the Jews seem to be divided between 
the Orthodox and the Reformists and in between the two, there 
seems to be a third group also of the Conservatives.. The ~ 
Reformists of Britain, although little devoted to tradition, still 
give it some value in the service of the synagogue, but the 
Liberals have departed very much from the traditional forms 
and ways. In America, the Reformists seem very near to the 
British Liberals, taking little of tradition with seriousness and 
devotion. They recognise unlimited development and change 
in the Jewish religion and they are not ready to stick very much 
literally to the tradition. The Conservatives in America lie in 
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between the Reformists and the Orthodox. They see much 
value in the traditional religious practices and at the same 
time try to mould themselves in the light of continuing 
reforms. 

Broadly speaking, therefore, we can say that there are 
two groups amongst the Jews—one group of those who stick 
strictly tothe tradition and the other of those who believe 
in reform and purification. 


CHAPTER VII 


CHRISTIANITY 


1. Introduction 


Of all the Semitic religions, Christianity has proved to be 
the most influential and has dominated a large population of 
the world, specially the western world. As is well known, it 
has its origin in the teachings of Jesus, a Jew by birth and 
reported to be born ofa virgin mother, Mary. The religion 
seems to be essentially monotheistic, although the idea of 
Trinity found in it sometimes raises doubts whether it is really 
and strictly to be regarded as a monotheism. Although the 
Christians claim that their religion has come directly out of 
the revelations and insights of Jesus, it can hardly be disputed 
that Christianity owes much for its origin to Judaism. As we 
have said, Jesus himself was a Jew and he never thought of 
founding a new religion, while he was preaching his own 
religious ideas. He was only trying to cleanse Judaism of the 
rubbish which clustered around it in course of time. We have 
seen that Moses gave the Jews a very pure ethical religion, but 
later on, as is the case with almost every religion, the Jews 
brought in many kinds of superstitious ideas, rituals and cere- 
monies to their religion. Jesus wanted to play only the role of 
a reformer, but it is the accident of time that his teachings, 
which sometimes differed importantly from the traditional 
Jewish beliefs and practices, gave birth to a new religion of 
which he was begun to be treated as a founder and the 
prophet. He himself repeatedly asserted that he had come not 
to destroy (the old faith), but to fulfil the Law and the prophets. 
He ever regarded hima Jew and wanted to teach people the 
true Jewish way of life. The Ten Commandments of Moses 
werc respected by him and he kept them in tact only by 
restating them in the light of hisown conception of God as 
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Love. He accepted a kind of Messianic role to restore Jewish 
faith in God in its true nature. The Old Testament of the 
Bible is as much as sacred text for the Christians as for the 
Jews. Only the Christians have also a New Testament incor- 
porating specially the teachings of Jesus. Thus in no case, the 
Jewish heritage of Christianity can be ignored. Christianity 
can well be regarded as an extension of Judaism in a more 
elevated direction. The following two-sentence summary of 
the commandments as rendered by Jesus is nothing but a more 
or less repetition of the Jewish Torah—(1) “Thou shalt love 
the Lord thy God with all thyheart, and with all thy soul, 
and with all thy mind.” and (2) “Thou shalt love thy neigh- 
bour as thyself.” 

Jesus is treated variously in Christianity. He is so often 
regarded by the Christians as the “Son of God”. They believe 
that in Jesus God’s word became flesh. (In Judaism and Islam 
God’s word became the Book, but in Christianity God’s word 
became the flesh in the form of Jesus). Then again Jesus is 
regarded as the true image of God, as his representative, his 
messiah carrying his (God’s) true image to men. Sometimes 
he is regarded as God and some times as man. He is ina 
sense taken as God-man. He forms the second person of the 
Christian Trinity (which comprises the true Christian, at least 
the true Catholic, Divinity). Sometimes he is also taken as 
the incarnation of God to give people the true divine message. 
His teachings, therefore, are regarded as the true divine message 
imparted to men. 

By now, it goes without saying that Christianity originated 
in the teachings of Jesus, but it is to be clearly taken in mind 
that what at present constitutes the body of Christian beliefs 
and practices is not in its entirety the gift of Jesus alone. There 
have been a host of other saints, mystics and thinkers who 
have added much to it. At least the impact of St. Paul, who 
immediately followed Jesus, cannot be ignored. According to 
many it is Paul, and not Jesus, who should be regarded as the 
real founder of Christianity. Although Christianity, without 
doubt, originated inthe teachings of Jesus, it took definite 
shape asa religion at the hands of St. Paul. St. Paul not only 
propagated the teachings of Jesus with full sense of devotion 
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and honesty, but also added important ideas from his own 
side. And thus Christianity as it spread may be taken as 
Christianity of Jesus teachings combined with Paul’s. We 
shall, however, base our treatment of the religion here mainly 
on the teachings of Jesus himself, although we will not totally 
ignore the beliefs and ideas of the important Christian saints 
who followed Jesus and made Christianity what really it is 
today by adding much from their own side by way of inter- 
pretation, explanation and ramification. 


2. Basic features of Christianity as a religion 


Despite having its roots in the essential Judaic teachings 
and also being influenced to some extent by Zoroastrian 
faith, Christianity has some of its own distinctive features. We 
are mentioning below some of these important features in 
bare outlines. The elucidations of the points will come up 
in due course while we will be dealing with the specific 
beliefs and practices of the religion in somewhat greater 
details : s 
(1) It isa monotheistic religion believing in one and only 

one God. 

(2) God is of the nature of a Person, although not in the 
ordinary sense of the term ‘Personality’. He has conscious- 
ness and will and is of the nature of Pure Spirit. 

(3) Although God is one, he is an internal trinity, the trinity 
being—God the Father, God the Son, and the Holy 
Spirit. He is three in one. 

(4) Jesus, regarded as the son or sometimes the messiah of 
God, is the founder of the religion. He represents the true 
image of God on earth. 

(5) God has many metaphysical and ethical attributes, 
but essentially heis of the nature of a loving father. 

(6) God is the Creator, sustainerand destroyer of the world. 
He has created the world out of nothing and may destroy 
it any time according to his sweet will. 

(7) Man is created by God in the latter’s own image and so 
potentially man is great. But he has degenerated into sin 
by misusing the free will granted tohim by God. Com- 
mitting Original Sin by the first man Adam is the root 
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cause of man’s suffering. Sin is nothing but disobedience 
to God. 

Nevertheless, God being essentially kind and loving wants 
man’s redemption and itis for this purpose that he sent 
Jesus on earth to educate people on proper lines. Thus 
Jesus is the redeemer of man. 


True religion consists in nothing but loving God as 
well as one’s fellow beings in utmost sincerity and 
humility. 

Although a sincere moral life of love is sufficient for man’s 
redemption, simple prayer to God without any rituals 
and sacrifices is also taught in Christianity. Redemption 
or liberation is ultimately the fruit of God’s grace. 
Christianity believes in the immortality of soul and there- 
fore it believes in a life after death also. The final day of 
Judgment, resurrection of the dead on the final day and 
also allotment of heaven and hell in accordance with the 
earthly deeds of men are the chief ingredients of Christian 
eschatology. 


Hell is eternal damnation and heaven is the symbol 
of eternal immortal life in constant followship with 
God. 

Christianity also believes in heavenly angels, both good 
and bad. Satan is the chief evil angel, the devil, who 
contributes to the spread of evil by instigating people to 
sin, Adam’s disobedience is also attributed to his insti- 
gation. However, he is not beyond God’s control. Satan 
is also deemed to be the master of hell. 


3. God 


Christianity believes in the reality of only one supreme God. 
This God is of the nature ofa pure spirit and has got will and 
consciousness. Thus although Christian God is regarded as 
having a personality, it is not implied thereby that he is of the 
nature of an ordinary person. God is unlimited, infinite, omni- 
potent, omnipresent and omniscient. He is eternal and his 
existence is necessary. No body can conceive his non-existence. 
He is without beginning and end. God is the creator and 
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sustainer of this world. He has created the world out of nothing. 
He lives within it and is also beyond it. In other words, he 
is both immanent and transcendent- He can also destroy the 
world at his own will. His nature is mysterious and therefore 
although he sometimes reveals himself to men in mystic experi- 
ences, no body is able to know him fully. God is unlimited 
and supreme but yet he has limited his power by his own will 
to grant freedom to human beings. God is all-perfect and all- 
good, but above all he is infinitely kind and loving. As a 
matter of fact, Christianity lays utmost emphasis upon God’s 
attribute ofkindness and love. In a way, God is identified with 
love here. It is really this emphasis upon God as Love that 
distinguishes Christian God from the Judaic one. The idea of 
God as loving, forgiving and long-suffering was present in 
Judaism itself and in a way it is nothing new for Christianity. 
Still it is this identification of God with Love which Jesus so 
often emphasized that gives the Christian God somewhat a 
distinctive character. Jewish conception depicted God essen- ' 
tially as powerful and just. He was also sometimes characterised 
as wrathful and revengeful. Further Jewish God had a contract 
that he would save the Jews only if they served him. But the 
Christian God loves his people unconditionally. He is like a 
loving father who loves his children without any precondition, 
contract or sense of return : God is now no cause for fear. He 
is absolutely benevolent and kind and forgives even the worst 
of sinners if they sincerely repent for their sins. Jesus is 
regarded as the concrete and living paradigm of God’s love. 
God is the redeemer of his children and it is for this purpose 
of redemption that he occasionally sends messangers to earth. 
He finally sent Jesus as his Messiah. Through him God wanted 
to teach people the right lesson so that they could attain the 
life eternal and be saved from damnation. 

We have said above that St. Paul exerted a great influence 
on Christian beliefs and ideas. Of course, his teachings were 
very much the same as those of Jesus, but he sometimes added 
important ideas from his own side also. Here in connection 
with the nature of God heseemed reintroducing some of the 
Jewish traits. Jesus had laid exclusive emphasis upon God’s 
loving nature. But Paul again painted God as just, wrathful, 
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mysterious etc. besides being kind and loving. However, the 
characteristic fatherly nature of Christian God did not mark 
any substantive change. It was pointed out that just as some- 
times a father is angry with his children and sometimes he 
also inflicts some amount of pain and suffering for the good of 
the child, similarly God is also sometimes wrathful and he is 
Just in his dealings with all. Thus in spite of some of the 
characteristic Jewish traits reintroduced, the essentially fatherly 
nature of Christian God did not change and it remained his 
distinguishing character. 

Although Christianity is essentially monotheistic believing 
in only one God, yet sometimes, specially in Catholicism, God 
is painted as three persons into one. This idea of God as three 
persons into one is known as the idea of Trinity. The three 
Persons in one are : God the Father, God the son and the Holy 
Spirit. Jesus is the second person, the son incarnate and the 
third person is the Holy Spirit, the spirit of Love. The Holy 
spirit is taken to proceed from the Father and the Son. The 
Trinity is a mystery, but yet it is for the Catholics a firmly 
revealed truth and an absolutely necessary belief for the 
membership of the church. 

The idea of Trinity, however, sometimes raises doubts in 
the minds of some about the monotheistic character of Chris- 
tianity. Prophet Mohammad of Islam criticised Christianity 
much for its Trinity doctrine. According to him this Trinity 
really vitiates the unitary character of God and Christianity no 
longer remains a monotheism. But the Christians forcefully 
maintain that despite Trinity, God remains, on the whole, a 
unity and the monotheistic character of Christianity is not in 
the least disturbed. The Athanasian creed very emphatically 
maintains. ‘‘... the Catholic faith is thus : We worship one 
God in Trinity, and Trinity in unity, neither confounding the 
persons nor dividing the substance. For there isone Person of 
the Father, another of the Son, another of the Holy Ghost. But 
the Godhead of the Father, ofthe Son and of the Holy Ghost is 
all one : the Glory co-equal, the Majesty co-eternal. Such as 
the Father is, such is the Son, and such is the Holy Ghost. The 
Father uncreated, the Son uncreated and the Holy Ghost un- 
created. The Father incomprehensible, the Son incomprehensible 
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and the Holy Ghost incomprehensible. The Father eternal, 
the Son eternal and the Holy Ghost eternal. And yet 
they are not three cternals, but one Eternal.... So the 
Father is God, the Sonis God and the Holy Ghost is God; and 
yet they are not three gods, but one God.... 

And in this Trinity, none is before or after the other; none 
is greater or less than another; but the three persons are co- 
eternal together, and co-equal;so that in all things the Unity 
in Trinity, and the Trinity in Unity is to be worshipped. He, 
therefore that will be saved must thus think of the Trinity.” 


4. World 


The world is quite definitely and unequivocally God’s 
creation, God created the world ex nihilo, out of nothing. As to 
the mode of creation, Christianity believes in the story of 
Genesis as related in the Old Testament of the Bible. Every 
thing was created by God in six days. God willed that some- 
thing be created and it was created. God willed that there be 
light and there was light. Inthe beginning God created the 
heavens and the earth. Everything else was gradually created 
in six days and on the seventh day he signalised the end of the 
process of creation and resorted to rest. Towards the end of 
creation, that is, on the sixth day, God created man. The 
world is not only created by God but is also sustained and 
maintained by Him. The world is absolutely dependent upon 
God for its maintenance. If the sustaining power of God could 
be withheld, the world with all its creatures would have simply 
ceased to be. Nevertheless, the world is real. It is a real effect 
made out of nothingness. Because the world has been created 
by God, who is all good and loving, it is full of intrinsic good- 
ness. “And God saw the things that he had made, and they 
were very good.”? The world is, however, not eternal. It is 
contingent. It is created in time and it may end at any time 
according to God’s will. Thus the world cannot be regarded as 
co-eternal with God. However, the world as a real contingent 
effect is a real acting ground for people. It is neither to be 
given up nor despised. 


nnne 
1. Genesis, 1 : 31. 
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We have seen above that the world according to Christianity 
is a real creation of God rendered at a definite point of time 
out of nothingness. But here two main difficulties arise : (1) 
How could the world be made ex nihilo ? Nothing can come out 
of nothingness. (2) If the world did not exist co-eternally with 
God and He created it at a particular point of time, it means 
that time pre-existed creation. If not, then how could the 
world be said to have been created in time ? Christian saint 
phoilosophers like Augustine, Aquinas etc. have really taken up 
these questions and have tried to answer them in the light of 
the Christian faith. God is omnipotent and mysterious. He can 
do any and everything and his ways are not fully open to 
human knowledge and scrutiny. Hence although creating some- 
thing out of nothing may look impossible or obscure from the 
ordinary point of view, it is neither impossible nor absurd in 
the case of God. God is not bound by the laws of ordinary 
logic. The limit of our thought is not the limit of God’s way 
of working. As to the problem regarding the creation of the 
world in time, it is pointed out by Christian saints that time 
did not pre-exist creation, rather both were created by God 
simultaneously. We can best explain this point here by quoting 
St. Augustine himself from his The City of God : “And if the 
sacred and infallible scriptures say that in the beginning God 
created the heavens and the earth, in order that it may be 
understood that He had made nothing previously—for if He 
had made anything before the rest, this thing would rather be 
said to have been made in the beginning—then assuredly the 
world was made, not in time, but simultaneously with time. 
For that which is made in time is made both after and before 
some time—after that which is past, before that which is 
future. But none could then be past, for there was no creature 
by whose movements its duration could be measured. But 
simultaneously, with time the world was made, if in the world’s 
creation change and motion were created, as seems evident 
from the order of the first six or seven days. For in these days 
the morning and eveningare counted, until, on thesixth day, all 
things which God then made were finished, and on theseventh 
the rest of God was mysteriously and sublimely signalised.””* 


l. St. Augustine, The City of God, XI, 4-6. 
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5. Man 

According to the Genesis, God created man in his own 
image on the final day of creation. Both these points—God 
creating man on the final day and God creating man in his own 
image—are significant in so far as the status of man is concerned. 
Man’s creation on the final day makes him the final fruit of 
creation. In other words, he is to be taken as the greatest of 
all the creatures on earth. Then God creating man in his own 
image signifies God’s special preference for man. God chooses 
man to be his fellow partner in the fulfilment of his final 
purpose of the establishment of the kingdom of good all over 
the world. God gave everything to man—insight, intelligence, 
sensitivity and all other such qualities. But above all he chose 
man to stand in a special relationship with himself, to be his 
fellow partner in the creation of values on earth. God made 
man essentially a spiritual being as himself. Besides the perish- 
able body that man outwardly has as his being, he has got a 
soul which is immortal. Death of the body is not the death of 
the soul. It is immortal. However, human soul is finite and in 
no case it is able to attain the Divine infinitude. By nature man 
is capable of every thing, but he can never attain God’s 
perfection. Moreover, man being everything that he is, is never- 
theless God’s creature and is fully dependent upon him. Both 
these aspects of man’s nature—his potential greatness and at the 
same time his utter dependence upon God—have been well 
highlighted by A. C. Bouquet in his following lines: 

«Christians are committed officially to a very high belief in 
the potential greatness of man. He is a little lower than God 
(Ps.viii). He is made in the image of God (Gen.i). The spirit 
of man is the candle of the Lord (Proverb 27). Yet Christians 
are equally committed to the belief in man’s utter need of God. 
Man needs God. Man cannot be all that he ought to be, or fulfil 
his grand possibilities, if he tries, as he so often does, to be the 
artist of his own social and individual life—‘on his own’, so to 
speak—apart from the life of God.”! He has to follow God’s 
path of love and kindness, otherwise he will be astraying from 





1. A. C. Bouquet, op. cit., p. 257. (1961 edition). 
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the path of God and will be regarded as a sinner. God as a 
benevolent father has granted free will to man—both the 
freedom to choose and freedom to act—and it is upto man to 
utilise his freedom either for the cause of good or for that of 
evil. Obeying the will of God is working for the good and dis- 
obeying him is committing sin. Adam, the first man or the 
original forefather or man, committed Original Sin by disobeying 
God. He, therefore, lost the grace of God and made his entire 
descendency victim ofhis Original Sin. Adam’s sin, the Original 
Sin, is sin for every man and that sin is the main cause of 
human suffering. It is due to this sin that man was sent to the 
world to suffer. However, God as the loving father promised 
man his redemption from suffering and it is to fulfil this promise 
that he sent Jesus on earth to teach people the right path. By 
following the teachings of Jesus, therefore, man can get rid of 
suffering. Even by Adam’s fall man has not lost his intrinsic 
nature completely. He has simply weakened it and he is fully 
capable of regaining his high position by God’s grace. For that 
what is necessary is that, man should love God with all his 
heart and with all his mind and he should also love his fellow 
beings. Love is the basic lesson that Christianity teaches men. 
It is by love and love alone that man can attain his redemption, 
i.e., his original nature. 


6. Evil and Suffering 


Christian God being essentially kind and loving, no less than 
a loving father, the existence of suffering in the world poses 
a very serious challenge to Christianity. When God loves his 
creatures as a father loves his children and he is also all-power- 
ful, why so much ofevil and suffering in the world ? Christianity 
first seems trying to mect the challenge by holding Satan, the 
Devil, to be responsible for evil. But obviously, this plea can- 
not hold very sound, because the natural question will be, 
whether Satan is well under God’s control or independent. If 
the second alternative is taken to be the answer, God cer- 
tainly is saved from the responsibility of evil, but he no longer 
remains all-powerful. In the Old Testament, Satan appears 
not as an independent embodiment of evil, but as a member 
of the heavenly court whose job is to provoke people towards 
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evil and inflict suffering on them so as to test the sincerity 
and depth of their faith in God. We have thus found that in 
Judaism evil and suffering are taken as tests employed from 
the side of God for measuring the sincerity of faith. But later 
on Satan seems playing a different role, the role ofa rebel, and 
he enters the garden of Eden to mislead Adam to the disobedi- 
ence of God which proves to be the cause of all human suffer- 
ing. Here two factors in a combined fashion become responsible 
for evil—the devilish provocation of Satan and the utter misuse 
of the free will granted to Adam. But here again the situation 
is well under God’s control. Accounting for evil through Satan 
and human free will does not imply that God has no control 
over the situation. Hence so far Christianity tries to cut both 
ways—shirks from making God directly responsible for evil and 
is yet concerned about maintaining his all-powerfulness. Thus 
at this stage it takes another plea to explain evil. Although 
Satan’s devilish nature is at the root of man’s suffering it is 
not beyond God’s control. This means that God himself allows 
evil to exist as a mark and means of discipline. ‘“You must 
endure it as a discipline : God is treating you as sons. Gan any- 
one be a son, who is not disciplined by his father ?”? Thus at 
this stage Christianity seems to adopt an instrumental view of 
suffering. Suffering, therefore, is not to be complained against, 
rather it is to be silently endured asa mark of God’s stick of 
discipline. In this solution of the problem of evil, there is ob- 
viously both a theoretical and practical appeal. Theoretically, 
suffering has some good purpose behind it and on the practi- 
cal level it is to be patiently endured. Christ himself suffered 
on the Cross. A Christian should learn from this suffering of 
Jesus on the Cross. Jesus had to suffer but ultimately he was 
triumphant. The triumph is wellsymbolised in the resurrection 
of Ghrist. As crucification was an event, so was resurrection. 
And so a Christian’s practical response to suffering must be 
based on an outlook towards these two events. The imitation 
of Christ involves enduring suffering for the sake of good. 

The practical value of suffering has been understood in 
Christianity in a different manner also. Evil has proved a boon 


1. Hebrews, 12 : 3. 
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in disguise in as much as it rendered God make a promise of 
the redemption of his children through Christ. It was because 
human beings had to sufferdue to the Original Sin of Adam, 
that God felt the need of sending his messiah to earth to teach 
people the right lesson so as to achieve redemption. Thus it 
is due to the presence of suffering that Christ had to come 
amongst the people. Evil has, therefore, proved to be an occa- 
sion for the good. It has proved tobe a good in disguise. This 
has been the characteristic Augustinian approach to evil in 
Christianity. John Hick in his book Evil and God of Love has 
outlined two different but related approaches to the problem of 
evil as found in Christianity. The one he calls the Irenaen 
approach (It isso called because first of all it was formulated 
by Irenaeus) and the other Augustenian approach. Accord- 
ing to the first, evil is taken as an instrument of moral 
development or moral discipline. According to the second, 
evil is not opposed to good, it is simply the privation of good. 
In other words, itis good indisguise. Ithas appeared due to 
the human misuse of free will as symbolised in the Original Sin 
of Adam. God was aware of the misuse of free will, but he 
allowed it, because it was still under his control and because 
it was better fn his thinking to bring good out of evil than to 
exclude evil outright from existence. This path had a greater 
moral value and this is why God adopted it. That the situ- 
ation is well under God’s control is demonstrated in the work 
of Christ which effectively met and redeemed the situation. 
Thus in a nutshell, the Christian approach to suffering 
makes Satanon the one hand and man himself on the other to 
be directly responsible for evil, but God has allowed it without 
interference with a moral purpose of the ultimate good of man. 


7. Life after death 


As the soul in man is immortal, death is not the total and 
final end of man. There is an after-life too, the main ingredients 
of which are —the Day of Judgment, Resurrection of the Dead 
and the assignment of Heaven or Hell to people in accordance 
with their good or bad deeds on earth. Thus the after-life 
account of Christianity is not basically different from that of 
Judaism or Islam or even of Zoroastrianism to a great extent. 
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However, the details are not identical. As is already said above, 
when the body of man isdestroyed with death, the soul endures. 
When the world comes to its final end, there is resurrection of 
the dead. In this resurrection, souls of all men are reunited 
with their bodies and men again come in the fullness of their 
nature. When exactly this end of the world and the conse- 
quential resurrrection will take place is known to God and God 
alone, It depends upon his will. But the Scripture indicates 
that the final end will be preceded by Christ’s rearrival as the 
judge ofall men, the universal preaching of the Gospel by 
him, the total conversion of the Jews and the extra-ordinary 
disturbances in nature. The end of the world will mark the 
arrival of the final day of judgment. On this day of judgment 
all souls united with their bodies will be brought before God for 
the final assessment of the value of their deeds done by them 
during their earthly lives. Those whose deeds have been in 
accordance with the teachings of Jesus are sent to heaven and 
those who have been unrighteous and sinful are sent to hell. 
Hell is a place or state of eternal punishment and eternal sepa- 
ration from God, while heaven is a state or place cf eternal 
happiness through communion with God. It is a state of per- 
fect and unceasing joy. Describing the joy of heaven, it has 
been said, “Eye hath not seen, nor ear heard, neither hath it 
entered into the heart of men, what things God has prepared 
for them that love Him.” 

Christianity seems alive regarding a question that may 
naturally arise in the wake of the eschatology outlined above : 
what happens to the individual soul in the intermediary period, 
ie. during the period between the death of an individual and 
the final day of judgment ? Where does the soul lie during 
this period ? Toanswer this question, Christianity seems to 
believe in two kinds of judgment—the particular judgment 
and the universal judgment. The universal judgment is the 
final judgment made at the end of the world which is appli- 
cable to all. But before this final or universal judgment, there 
isa particular judgment, i.e. Judgment in case of a particular 
individual immediately after his physical death. There is the 

‘ ce aie a À eee dies in the love of God and his fellow- 
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into heaven.” And again the soul of a man who has lived a 
sinful life quite in disobedience of God’s will straightway goes 
down to hell. Those souls which although have been stained by 
sins, but have shown sincere repentence and have undergone 
penance etc. are first sent to the Purgatory for purification and 
thence to heaven. Purgatory is deemed in Christianity as a 
place (or a state) in which the souls of those who have been 
stained by sin but have died in repentence are detained for 
purging or cleansing, so that they may be rendered fit for the 
company of God. After this act of purging they are sent to 
heaven. 


8. Human destiny 


‘Salvation’, ‘Immortality’, ‘Life Eternal’ and ‘Redemption’ 
are the words so often used in Christianity to denote the nature 
of man’s ultimate destiny. To understand, therefore, what man’s 
ultimate destiny is, we have to understand what any or all of 
these words actually mean. The two words ‘Salvation’ and 
Redemption’ have got a more negative overtone about them 
than an affirmative one. They carry with them a sense of get- 
ting rid of something or ‘being free from’ something. The two 
remaining words ‘Life Eternal’ and ‘Immortality’ speak more of 
the attainment of a positive status than getting rid of some- 
thing. But the Christian idea of ultimate destiny is to be under- 
stood by. a combination of both the negative and positive 
overtones of the words referred to above. Man’s ultimate 
destiny consists in getting rid of his present status and attain- 
ing to a status which may be called astatus of life eternal or 
that of immortality. Our present status is one of suflering. 
This mainly consists in our alienation from God and falling 
on toearth ina state of punishment from God for disobe- 
dience. This is all symbolised in Christianity in the Fall of 
Adam, the first man. Our redemption or salvation, therefore, 
lies in getting rid of the suffering. For that, man will have to 
follow the path of Christ, because he was sent by the loving 
God to earth for teaching people the right ways to redemption. 
Christ has been the real redeemer of people. But does redemp- 
tion consist in merely getting rid of suffering or does it require 
redemption from this world too ? In a sense redemption from 
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suffering implies redemption from world because it was 
because as a mark of punishment Adam was sent by God to 
the world that he and his descendents had to suffer. Release 
from suffering, therefore, naturally consists in release from the 
world. Man’s real salvation consists in the revival of his origi- 
nal status, his spiritual abode in the Eden Garden in nearness 
to God. Eternal life or immortality actually means in Chris- 
tianity eternal fellowship or communion with God. In other 
words, it consists in achieving the membership of the kingdom 
of God. But what does this ‘Kingdom of God’ mean ? Where 
is it situated ? Is it to be here in this world itself or in a world 
beyond it? Christian belief in the reality of heaven and hell 
leads one to believe that the kingdom of God really lies in 
heaven, a realm beyond this world. And, therefore, salvation or 
eternal life really consists in attaining the membership of heaven. 
It is only in heaven that one is to attain eternal nearness to God. 

But, nevertheless, this point regarding the real natiire of 
redemption and eternal life seems a bit confused and contro- 
versial in Christianity. In early Christianity, it seems un- 
doubted that redemption and release meant not only getting 
rid of suffering but of world itself. Jesus himself and some of 
his followers repeatedly maintained that the end of the world 
was very near and that after the end of this world kingdom of 
God would arise. Even many modern scholars take redemp- 
tion as an escape from this world and an attainment of the 
life of heaven. As A. G. Hogg very clearly puts the matter in his 
work Redemption from this World, “Too commonly redemption 
means for us only redemption from sin, or even only redemp- 
tion from punishment, whereas by those who first experienced 
redemption through Christ it was conceived of as redemption 
from the many sided tyrrany of an evil world-order, of which 
guilt and moralimpotence were only factors, although doubtless 
the most outstanding and momentous factors.” Or again as 
Sydney Cave puts it in his book Redemption, Hindu and Christian, 
“The consummation of the kingdom would not come by the 
gradual education of the race, nor even by the progressive 
influence of the Church. It would come by the power of God. 
The kingdom was the heavenly realm in which men might 


1. A. G. Hogg, Redemption from the World, Edinburgh 1922, p. 13. ] 
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share already the life which is eternal and triumphant. To be 
a member of the kingdom is thus already to be redeemed from 
the world.” But again the Protestant Christian theology does 
not take redemption from the world as a necessary ingredient 
of Eternal Life. Kingdom of God or Heaven will dawn upon 
this world itself and one need not escape from this world. The 
only need is to follow the path of Christ and Life Eternal will 
dawn upon the earth itself. Even Jesus said, they point out, 
that “ the Kingdom of Heaven lies within you.” It is not far 
off. It is here in this world itself. The only way to bring it 
about here in this world is to open the doors of love that lies 
closed within every man’s heart. In any case, in Life Eternal 
man is to attaina permanent communion with God by being 
free from all kinds of sins and sufferings. The soul is to stand 
immortal in this state of followship with God. 

Again, by attaining eternal life, man attains to his original 
spiritual perfection. Nevertheless, man ever remains finite and 
in no case becomes infinite like God. He neither becomes one 
with God nor does he attain a likeness with God. Man is always 
man’ in comparison with God. But then he is free from all sin 
and suffering and enjoys perfect peace and joy in fellowship with 
God. This is called eternal or immortal life. 

We have said earlier that man’s soul is immortal. Therefore, 
to some it may sound odd that attaining immortality is the 
destiny of man’s life. When the soul is immortal by its nature, 
what canattaining immortality then mean? Here it should be 
understood clearly that man’s soul is immortal in the sense 
that it does not perish with the body. But itis a gift equally 
shared by every body—the virtuous and the sinner alike. But 
the immortality to attain is not a talismanic gift, as Pringle- 
Pattison would say, equally shared by everybody; it isa prize 
to be won by one’s own moral efforts. This immortality is eter- 
nal life spent in constant communion with God. And this is 
achieved by the virtuous alone. However, life eternal is ulti- 
mately achieved only by the grace of God. It is true that 





1. A. G. Hogg Redemption from the World, Edinburgh 1922, p. 13. 
2. Sydney Cave, Redemption, Hindu and Christian, Oxford, 1919, p. 231 
(Italics ours). 
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understood from the human side, eternal lifeis to be achieved by 
anyone only if he lives a life of sincere love for God as well 
as for his fellow beings, but in the ultimate analysis it is a fruit 
of God’s grace. Without the grace of God, salvation is never 
possible. This grace, of course, has to be won by one’s efforts, 
it is not automatic. Nevertheless, it is necessary for salvation. 


9. Ethics and prayer etc. 


Christianity, as we must have seen by now, is a religion of 
redemption from a life of sin and suffering. Jesus Christ, the 
founder of the religion is regarded as the redeemer of man and 
therefore the true religious path is nothing but to imitate his 
ways. Imitatio Christi is, therefore, the basic Christian principle 
of religious or moral life. What does, after all, imitation of 
Christ consist in ? It certainly consists in cultivating all the 
virtues that Christ demonstrated throughout his life. And 
Christ’s life is certainly the paradigm of a life of deep love, 
humility and suffering. Thus love, humility and suffering for 
the sake of others as wellas for the sake of soul instead of flesh 
are the basic moral virtues that Christianity teaches to its 
followers. The suffering of Christ on the Cross is really a symbol 
of suffering for the sake of spirit. The cross symbolises the 
crucification of the flesh for the sake of the spirit. The senses 
are to be controlled and the spirit or soul within is to be 
adored. Further, the life of Jesus isa burning example of a 
life ofextreme love and humility. Thus Christianity essentially 
teaches a life of loveand humility. This is really the core of 
its ethical teaching. ‘Love thy neighbour as thyself? and ‘Turn 
to him yourright cheek who slaps on your left one’ are the two 
Christian ethical teachings which speak for its most earnest 
concern with the virtues of love and humility. Even hatred is 
to be met not with hatred but with love. Love is the essential 
nature of God himself and therefore it is the greatest virtue 
to be followed by every Christian in his relationship to both 
God and man. 

When, however, we enter into somewhat greater details of 
Christian ethical teaching, we find a host of other allied virtues 
and duties prescribed in it. First of all, it adopts the famous 
Ten Commandments of the Jewish tradition in somewhat a 
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modified or ‘Christianised’ form, as it is called, as the basis of 
its ethical discipline. The first four, as we have seen in con- 
nection with Judaism, refer to one’s duties towards God and 
the rest towards members of the family or society. The last 
five are negative in nature being really prohibitions from 
murder, adultery, stealing, false witness and covetousness. They 
are very much like the Hindu virtues of Ahimsa, Brahmacharya, 
Asteya, Satya and Aparigraha. These negative injunctions have 
been understood in Christianity in somewhat positive terms as 
virtues of respect for life, honour and property, veracity and 
contentment. Besides, being influenced by Greek sources, 
virtues such as justice, charity, temperance, wisdom, fortitude 
etc. are also emphasised in Christianity. St. Paul has listed 
the following nine virtues to be followed by a Christian as a 
mark of his duties towards God; other men of the society and 
to himself : Love, Joy and Peace in relation to God; patience, 
kindness and goodness in relation to others; and faithfulness, 
gentleness, and self-control in relation to oneself. Of course, 
the classification does not seem to be very scientific and virtues 
listed under one head might more reasonably be put under 
another head. For example, the virtue of faithfulness might 
well fit more in relation to God, than in relation to oneself. 
However, we are not at present concerned much with such 
comments of logical propriety of classification etc. We are 
mainly concerned with the moral virtues and duties more often 
and essentially prescribed in Christianity. And we can well sce 
that the most emphasized virtues are those of love, kindness, 
humility and self-control. 

Besides a primarily ethical life of love that is essentially 
required ofevery Christian, Christianity also prescribes and 
believes in the efficacy of prayers to God in so far as man’s 
redemption is concerned. God’s grace is essential in Christianity 
for salvation of man and for winning the grace of the Almighty, 
prayers are important. Prayers may be individual or congrega- 
tional. They are more often observed in Churches. Congre- 
gational prayers are mostly observed on Sunday. Christian 
Churches are devoid of any images or idols. They are simply 
taken as sacred places where people congregate for prayers to 
God. Christian prayers are petitionery as well as of other 
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natures, such as those of adoration, confession, meditation, acts 
of will and surrender etc. Even such prayers which may be 
regarded as petitionary are not for asking petty things of 
material nature. They are petitions asking for strength so as to 
lead a righteous life. As an example of sucha petitionary 


prayer, we may cite the following— 


Father, hear the prayer we offer : 
Not for ease that prayer shall be, 
But for strength that we may ever 
Live our lives courageously. 


10. Principal Sects 
Broadly speaking, Christians are divided into two sects— 
Catholics and the Protestants. In a general way it can be said 
that the former represent the traditionalists and the latter 
reformists. The two are divided mainly on the question of the 
authority ofthe Church. The former believe that the Church 
is the representative of God on earth and that God reveals 
his truth through it. The sacraments of the church, therefore, 
are a must for the redemption of men and the Pope (as well as 
the clergies) possesses a divine authority. The latter hold that 
man can directly establish his relation to God, that man is 
directly responsible to God and the mediation of Church is 
not needed for him. Bible is the only sure source of Christian 
faith and practice and only the authority of the Bible is to be 
accepted. Jesus can be regarded as the sole representative and 
messiah of God on earth and his power is not vested in the Pope 
and the priests. The clergies have assumed an unauthorised 
domination over people. It must be wiped out. The latter is 
thus a reform movement, a protest against the false domination 
of the Church and its priests over people. The “priesthood of 
all believers” is to be accepted within the Church and only a 
few selected are not to be regarded as divinely empowered 
masters. Man is not to be subordinated to the power of any 
human institution. He has to depend upon the Bible alone to 
_ guide and direct him as the mediatingagency of God’s authority 
and that he has to put his faith in Jesus Christ whom God sent 
to earth for saving people. There is no third authority. Thus 


the protestants speak of two things as the guiding principles of 





Christianity 149 


a Christian—Justification by faith and the Infallibility of the 
Scriptures as giving the rules of life. Man is to renounce trust 
in any external authority and he is to trust Christ alone. 

In a wider sense, any one who is validly baptized and is a 
member of the Holy Catholic Church is known as a Catholic. 
But Catholic Church is divided into Roman Catholic and 
Eastern Orthodoxy. Sometimes the word ‘Catholic? is claimed 
to be exclusively used for a member of the Roman Catholic 
Church. However, the schism between the two Churches is 
there and both are Catholic, of course, with certain differences 
in their faiths and practices. Some of the important points in 
which the Eastern Churches differ from the Roman Catholic 
ones are that the former in opposition to the latter do not 
accept such doctrines as the bodily ascent of Mary, the purga- 
tory, the celibacy of all priests, the infallibility of the Roman 
Pope and so on. There is an interesting controversy between the 
two churches on the question whether the Holy Spirit proceeded 
from the ‘Father and the Son’ or from the ‘Father through the 
Son’. The Eastern Orthodox Church seems to accept the former. 
The following seven sacraments are recognised and observed 
by both the groups—Baptism (by triple immersion in infancy), 
Confirmation, Penance or Confession, the Eucharist (A sacra- 
ment of eating the body and the blood of Christ transubstantiated 
in bread and wine by priestly blessing), Marriage, Holy orders 
and Anointing the sick. In the last point there is some amount 
of difference between the two groups. While the Roman 
Catholics observe it only as the Extreme function (i.e. anointing 
the sick at the point of death), the Eastern Catholics take it as 
their religious duty to anoint the sick even at the stage of mere 
sickness prior to death. 

Amongst the Protestants also, there are various groups or 
sects : there are Lutherians, Calvinists, Presbytarians, Angli- 
cans, Congregationalists and so on. Of these, the first two are 
associatėd with the names of the two great Protestant Reformists 
—Luther and Calvin. As a matter of fact, it is Luther.who gave 
the Protestant Reformation a serious and explicit orientation, 
although it cannot be denied that protests against the Roman 
Church had started even before him. Luther’s protests against 
the Church and its priesthood can very well be seen in his 
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following lines—‘It has been devised that the Pope, Bishops, 
priests and monks are called the spiritual Estate : princes, 
lords, artificers and peasants, are the Temporal Estate; which 
is a very fine, hypocritical device. But let no one be made 
afraid by it; and that for this reason; that all Christians are 
truly of the spiritual Estate, and there is no difference among 
them, save of office alone.” * Instead of the supremacy of the 
church and its priests, Luther preached the supremacy of the 
Bible and raised a kind of ‘Back to the Bible” slogan. He called 
on each individual to read the Word of God for himself and 
make his path of redemption self-guided. He proclaimed a 
‘universal priesthood of all believers, instead of the clergies as a 
special class.” 

Calvin, although protesting against the mediacy of the 
Church between man and God laid greater emphasis upon the 
grace and gift of God, instead of individual freedom to choose 
one’s own path in the light of Biblical teachings. In consequence, 
Calvinism seemed lapsing into a kind of predestination theory 
in which everything including the individual faith, his chances 
of being saved etc. was a matter of God’s grace. It is held by 
Calvinism that God from the very beginning has chosen a 
certain number of his creatures out of his grace and love to be 
redeemed, while others are destined to damnation. As a matter 
of fact, mankind due to the Original Sin are totally debased 
and do not deserve redemption. But for some there is hope. 
God out of his grace has been pleased to elect some for eternal 
life. Those who do good works do not do so out of their own 
independent will so that they may be saved, rather they do 
good works because they are already saved by God’s grace. 
The supremacy that the church claims with all its priests is a 
gross mistake of human imperfectioh and this claim must be 
regarded as sinful. Only the supremacy of God is to be granted 
and it is his grace which can save man. In bestowing this 
saving grace God does not make any distinction between those 
whom he chooses. We can thus see that Calvinism is protestant 
in its own peculiar way. In one sense, it is worse than Roman 
Catholicism, because unlike the latter it takes away the 


*Martin Luther, First Principles of the Reformation (London; 1883), p. 21. 
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freedom of man totally. This is why many Calvinists now tend 
to stress the need for personal effort in shaping human destiny. 

Presbyterianism is a branch of Calvinism. Calvin really 
propounded a thescracy in which God was everything and man 
was simply to obey his dictates. Yet decisions in many matters 
had to be taken by men and this job was given to elders 
(presbyters) who were supposed to be maturer. Those who 
believed in a system of governing and teaching functions by the 
presbyters were known as presbyterians. However, there is no 
hierarchy like that of Roman Catholic Church in Presbyterianism. 
All Presbyters are taken to be of equal rank and they are not 
seen as having divine authority or powers. 

Anglicanism represents the form of Protestantism that 
flourishes specifically in England. It seems to provide a middle 
course between Roman Catholicism and extremer sorts of 
protestantism. It claims to be Catholic and Reformed both 
at the same time. The Holy Scripture together with the 
Book of Common Prayer is the final authority in Anglicanism. 
The form of Christianity that is found in the Church of England 
since Reformation is taken as representative of Anglicanism, 
although it is claimed by the Catholics that the Church of 
England has ever represented the type of Christianity that has 
existed in England from the early times. But if one remembers 
the fact that Reformationcame in England in its outstanding 
form with Henry VIII who in protest against the Roman 
Catholic Ghurch declared that the Bishop of Rome had no 
jurisdiction over the Church of England and that the Church 
of England would have its own Thirty-nine Articles of religion 
and faith, one may sce that the Church of England since Refor- 
mation is a representative of protestant movement, of course, 
not of its extremer form. 

Congregationalism is taken to have been founded by Robert 
Browne between 1578 and 1586. He developed the view that 
religion was a matter of individual conscience and was not to 
be enforced by political action. In this he was opposed to both 
the Presbyterians and the Church of England, who, whatever, 
their differences, were agreed on the matter that it was the 
duty of the state to enforce religion. Congregationalists were 
therefore primarily and preeminently independents. They were 
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really called Independents at an earlier stage and it was only 
later on that they were begun to be called Congregationalists. 
Their fundamental principle is that, each Church or Congre- 
gation stands directly under the authority of Jesus Christ and 
there is no human master of the Church to whom it may be 
responsible. Every Church is self-governing and entirely volun- 
tary religious community which has to make its own rules in all] 
religious matters. They, therefore, are the favourites of Free 
Churches in which the Bible is the only rule of faith. 

Besides the above there are many more groupings and 
regroupings within modern Christianity such as those of the 
Methodists, of the Unitarians and so on, but we will not take 
up a description of all of them here. 





CHAPTER VIII 
ISLAM 


1. Introduction 


Islam is a prophetic religion of a comparatively late origin. 
It has its origin in the teachings of prophet Mohammad, who is 
taken by its followers as the messenger (Rasul) of God (Allah). 
Islam does not disbelieve in the reality and authenticity of other 
prophets such as Abraham, Moses and Jesus, but Mohammad is 
taken as the last and the mightiest. His teachings are regarded 
as final and they are to be observed and followed by all. 
Although Islam claims to be an independent religion coming 
directly out of the revelatory experiences of prophet Mohammad, 
traces of Zoroastrian, Judaic and Christian influences are obvi- 
ous on it. Many say that Islam is nothing but Judaism added 
with a missionary zeal. Its ethics is treated as a practical appli- 
cation of the Sermon on the Mount. We do not think that 
these observations are to be taken as literally true, but this 
much seems obviously certain that the impact of Judaism on 
Islam is tremendous. And this is not strange, because Islam 
shares a common Semitic origin with Judaism and Christianity. 
We will see that it has striking similarities with these religions 
in matters of the conception of God, eschatology and the ideas 
of heaven and hell. Nevertheless, it puts on a distinctive charac- 
ter of its own by virtue of the distinctive way of life that it 
teaches to its followers in the form of a rigorous discipline of 
daily life. 

Mohammad was born in Arabia in the year 570 A.D. At 
that time Arabia was a land of polytheism and many kinds of 
ritualism and idolatory were present there. Against these, 
Mohammad preached a religion of strict monotheism and a 
life of rigorous discipline devoid of any ritualism or idolatory. 
Thus the religion of Mohammad came to Arabia in the form 
of a reformation of prevalent religious beliefs and practices. In 
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this its role may be compared to that of some other religions 
such as Buddhism and Christianity. For some time after birth, 
Mohammad used to live like an ordinaryman. Hehad a wife 
named Khadijah and also children. But at the age of forty he 
was called on to a divine revelation made to him through God’s 
angel Gabriel. As a matter of fact, it was even from before 
this revelation that signs of abnormal spiritual genius were 
visible in Mohammad. It was so often that he retiredto caves 
and mountain for prayer and meditation. He had become 
fond of solitude. In the revelation through Gabriel, Moham- 
mad got a call from God for prophecy. The voice that 
Mohammad heard in this revelation is reported to be the 
following—‘O Mohammad; Thou art the Apostle of God and 
I am Gabriel.’ Then Gabriel asked Mohammad to recite the 
following : ‘ 


“Recite : In the Name of thy Lord who created, 
Created man from clots of bloods, 

Recite ! Thy Lord is the most beneficient, 

Who taught by the Pen, 

Taught that which they knew not unto men.” 


Mohammad recited it and Gabriel departed. But after this 
vision, Mohammad was filled with terror. It is when Khadijah 
consoled him and Gabriel again appeared to remind him 
that he was the Prophet of God that Mohammad came to 
senses. In the first instance when Mohammad began propagat- 
ing his message, there were very few as his followers. Perhaps 
the first to believe in his message was his wife Khadijah herself. 
But later on when Abu Bakr, the first Caliph, joined the move- 
ment started by Mohammad, it was greatly strengthened. Then 
it spread swiftly by political patronage and military conquests. 
After making zealous personal efforts to propagate his message 
through political assistance and military conquests, Mohammad 
died in 632 A.D. 

___ Islam is said to be the religion of the Book. All the basic 
principles of Islam asa religion are contained in one book called 
‘Quran’ or sometimes’ Koran’. Quran is said to be the word of 
God revealed to Mohammad through Gabriel. The word ‘Quran’ 


comes from a root which means ‘Recite’. It is thus a recital 
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given by the prophet Mohammad to his followers who wrote it. 
Officially, Quran in Islam is regarded as eternal, the uncreated 
eternal word of Allah. Mohammad gotit through Gabriel and 
recited to his followers. Thus Quran is the sacred revelatory 
text of Islam which, being divided in 114 chapters (Surahs) , 
contains in verses all the basic principles of the religion. Quran 
is supplemented by another less important Islamic text, the 
Hadith, which is comprised of the sayings (Ahadis) and prac- 
tices (Sunna) of prophet Mohammad and his companions. 


3. Basic features of Islam as a religion 


Inspite of its being influenced by Judaism, Islam has got 
certain distinctive features of its own. We are giving below some 
of the important features of this religion in bare outlines. Details 
will follow at apprproiate places. 

(1) Islam believes in one and only one God, called ‘Allah’. It 
is, therefore, out and out a monotheistic religion. 

(2) It believes in the reality and authenticity of prophets who 
are regarded as carrying the message of God to people. It 
admits that there have been prophets like Noah, Abraham, 
Moses and Jesus even before Mohammad, but Mohammad 
is the last, the greatest and the mightiest amongst prophets 
and his message is to be respected by all. 


(3 


= 


It believes in the sacredness and authoritativeness of many 
scriptures such as the Torah of the Jews, the Gospel of 
Jesus, etc., but it takes Quran as the greatest and the 
most sacred. As we have said above, it is the Book on 
which the entire structure of Islam in its fundamentals 
is based. 

It believes in the existence of angels and spirits, both of 
good and evil dispositions. Angels of good disposition 
always stand at God’s call in heaven to carry out his 
orders. There is no distinction of sex amongst the angels, 
as they are all spiritual. They maintain a record of man’s 
conduct for the last judgment. On the Day of Judgment 
the angels bring people from their graves to God ‘for final 
judgment. Besides good angels, Islam also believes in one 
fallen angel Iblis and his companions. Iblis is the ruler 
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of the hell. Besides angels, Islam also believes in good 
and bad jins. 

(5) Islam believes in a life after death comprising of the resur- 
rection of the dead onthe Day of Judgment and retribu- 
tion of reward and punishment by God in the form of 
membership of heaven and hell. Its eschatology is very 
well-defined and graphically described. 

(6) Heaven and hell are regarded by it as permanent abodes 
of the righteous and the evil doers respectively after their 
physical death. 

(7) It is out and out a legalistic religion providing its follow- 
ers with definite codes of ethical, religious and other 
individual and social conduct. 


(8 


wa 


It is totally opposed to polytheism, ritualism, idolatory 

and priesthood. As a matter of fact, it came to be prea- 

ched against these vices which were prevalent at the time 
of Mohammad in Arabia. 

(9) It believes in the absolute decree of God and therefore 
fatalism and predestination seem to be the primary over- 
tones of Islamic faith. Nevertheless, free will and 
human responsibility are not absolutely denied. 

(10) It teaches an ethics of perfect purity, service of humanity 
and brotherhood of man. 

(11) It also seems to preach a holy war (Jihad) against all 
those who are unbelievers, Jihad is also interpreted as 
exerting for the cause of religion. 

(12) Amongst many ethical and religious duties as prescribed 

by Islam, absolute submission (Islam) to God in perfect 

piety is regarded as man’s primary duty. 


3. God 


As we have said above, Islam is a stri 
religion. It belives in one and only God having no place for 
any other. It is so much conscious of and emphatic about its 
monotheistic character that the Quran reminds us surah after 
surah that there is no God except one called ‘Allah’. It is to 
keep this basic truth always in the mind of every Muslim that 
Islam makes it a basic duty for every Muslim to repeat the 


ctly monotheistic 
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following words before every prayer, ‘There is no God but 
Allah, and Mohammad is His Prophet (La ilaha ila’ llahu, 
Muhammad rosuli Wah)”. Also the Imam or the Mullah with a 
view to remind every Muslim of the basic monotheistic charac- 
ter of his religion cries every morning and evening from the top 
of the mosque, “Allahu Akbar, La ilaha illa’ llahu, Muhammad 
rasulw llah (God is great, there is no God but Allah, Muham- 
mad is the Prophet of God). Again to ,emphasize the strict 
unity or oneness of God Christian Trinity is forcefully rejected 
by Islam and the various Arabic gods and goddesses are treated 
ridiculously. It is saidin the Quran that Allah alone is the 
creator of everything. The false gods have created nothing, 
but are themselves created. (Surah 25): They “will not 
create even a fly, even if they join together to do it.” (Surah 22). 
It is clear from the above that God, as the supreme reality, 
is the lone creator of everything. Again, he is not only the 
creator butalso the sustainer and destroyer of everything. He 
sustains and maintains everything and also destroys the entire 
world whenever he so likes. The world is entirely dependent 
on God. He is all-powerful, omnipotent. As a matter of fact, 
the all-powerfulness or almightiness of God is very much em- 
phasized in Islam and this is taken as an example of Judaic 
influence onit. The very name ‘Allah’, whichis a short form 
of ‘Al llah’, means’ ‘The strong’, ‘The mighty’, “The power- 
ful’. Thus it is clear from the very name given to God that 
his all-powerfulness is much emphasized in Islam. Divine will 
is regarded as absolute and perfectly arbitrary. It is bound by 
no law and can change in any way. His ways are totally inscrut- 
able and mysterious. In this sense God is absolutely tran- 
scendent. In all, God appearsin Islam as an all-powerful 
master and ruler to whom man issimply to submit with a sense 
of absolute devotion and service. The very word ‘Islam’ means 
‘submission’. As A. C. Bouquet remarks in this connection, 
“Allah is separated from his creatures by an impassable chasm, 
and the whole duty of man is Islam (submission)”? In the 
words of Kraemer “Allah in Islam becomes white-hot Majesty, 





1. A. C. Bouquet, op. cit., p. 272. 
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white-hot Omnipotence, white-hot uniqueness.” The ideal 
believer is the ‘abd’ (‘slave’) . Thus God in Islam is painted as an 
absolute Master maintaining a distance from men and requiring 
from them unqualified service. God is however omnipresent too, 
in the sense that it is his glory that is manifest everywhere and 
everything gets sustenence from him. God is so often charac- 
terised in Quran as All-hearing, All-knowing, All-glorious, All- 
subtle, All-aware, All-powerful and so on. All sorts of perso- 
nal qualities are thus given to God in Islam, but no Muslim 
would ever perhaps refer to him as personal. He is regarded 
as having will and power, but he has no form or shape. Thus 
he cannot be regarded as personal in any ordinary sense. He is 
eternal and unchanging, but yet he is dynamic. This is why he 
ever brings changes in the world. 

Besides having the various metaphysical attributes as men- 
tioned above, God is also regarded as having various ethical 
attributes such as compassion, mercy, justice etc. These are all 
influences from Judaism. The very opening surah of Quran 
characterises. God as compassionate and merciful. He is also 
described there as the King, the Lord and the Guide. The opening 
surah runs as follows— 


“Praise be to God, Lord of the worlds, 

The compassionate, the merciful, 

King on the Day of Judgment. 

Thee only do we worship, and to thee do we cry for help. 


Guide thou us on the Straight path, 
The path of those to whom thou hast been gracious 
With whom thou art not angry, and who go not astray.” 


In an ethical perspective, God is so often characterised in 


Quran as All-forgiving, all-compassionate, all-merciful and 
so on. 


Although God is regarded in Islam as absolutely transcen- 
dent and mysterious, it is believed therein that God some- 
times reveals himself to men through his messe 

© ngers, speaks to 
them through his messiahs. God is also regarded ‘as He final 
judge ofall the good and bad deeds of human beings. On the 
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final day of judgment, God performs his role as retributor by 
rewarding and punishing people for their good and bad deeds. 


4. World 


The world is the creation of God. Everything in it—the 
rivers, the mountains, the trees, the animals, the birds and 
every other thing—has been created by God. The Quran repea- 
tedly reminds man that he is surrounded everywhere by things 
created by God. Everything in the world speaks of God’s glory 
and power. However, Islam does not seem to accept the Gene- 
sis story of creation although like many other Biblical stories 
the Genesis story of creation is narrated in the Quran. Accord- 
ing to it, no one can say how God has created all that we find 
in the world. Wesimply know that the heaven and earth are 
all his creation and it is by him and him alone that all are 
sustained and maintained. Creation on the whole is a mystery. 
Islam does not expressly maintain like Judaism and Christianity 
that the world has been made by God ex nihilo. It also does 
not expressly maintain that God has made the world out of 
material lying beyond or outside him. It simply says that every- 
thing has been made by God. The question of ‘how ? is left 
unanswered, perhaps implying thereby that it is all a mystery. 

However, the world is real and not illusory. It is finite and 
temporal. It is not co-eternal with God. It has been created in 
time. But again time did not pre-exist. Both space and time 
have been created by God himself. The world exists at God’s 
sweet will. Whenever he will like he will destroy it. The world 
absolutely depends upon God and nothing can happen in it 
without God’s will and knowledge. The world will not stay 
even for a moment without God’s support. His presence can be 
felt everywhere in the world. 


5. Man 


Clearly man, with everything else in the world, is the crea- 
tion of God. It is said in the Quran that man has heen 
created from ‘“‘clots of blood”. In the every first revelation that 
Mohammad is reported to have had through Gabriel, it is 
mentioned that man was created by God from clots of 


blood. 
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“Recite : In the name of thy Lord who created, 


Created man from clots of blood. . ..” 
(Surah 96: 1) 


Man, according to Islam, is a real unit of existence. 
Althoughhe has been created by God and is absolutely depen- 
dent upon him still he exists as a separate reality. But his status. 
is very insignificant before God. His only job is to serve God 
in humble submission. Man is possessed of no right against 
God; he has only duties. His duty is only to pray and serve 
God. Even during prayer he is not to ask for anything from 
God except God’s grace and guidance. It is in this sense that 
Bouquet remarks about Islamic prayer that it is simply rever- 
ential and not petitionary. And as an explanation to this he 
adds—This is easy of explanation, since the practice of submis- 
sion to an inscrutable and arbitrary Divine will leave no room 
for petitionary prayer.”! Every man’s course of action and 
final destiny are absolutely predetermined by God. The prophet 
has said “There is not one amongst you whose place is not 
written by God whether in Fire or in Paradise.” This shows 
that there is nothing like human free will in Islam. Man 
proves simply an obedient servant of God whose conscience is 
suppressed. There is no scope for moral ought in Islam. It is 
also expressly said in the Quran, “Allah leads astray whom 
He pleases and guides whom He pleases, and no one knows 
the hosts of the Lord save Himself.” But this position of strict 
determinism is not accepted by many Islamic scholars. They 
argue that there is ample scope in Islam for human freedom 
and refer to Quran itself for the substantiation of their view. 
The Shias seem to take a middle position regarding the issue. 
According to them human will is neither completely free nor 
completely determined. 

Amidst all such Controversies we feel that a sympathetic 
readér of Islam as a religion (and not as a system of Philosophy) 
would not conclude in an unqualified manner that freedom and 
responsibility are completely derecognised in it. It is, of course, 
a fact that in practice fatalism has been the dominant note of 





1. A. C. Bouquet, of. cit., p. 281. 
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Muslim piety. But that is perhaps an inevitable result of its 
overemphasis on God’s all-powerfulness. Had the elements of 
human freedom and responsibility been totally neglected in 
Islam, there could have been no talk in it of good and bad 
deeds and of God’s rewards and punishments. When the 
followers asked the Prophet Mohammad, ‘O Prophet ! since God 
has appointed our places, may we confide in this and abandon 
our moral and religious duties ?, the Prophet replied, “No, 
because the righteous will do good works and the wicked will do 
bad works”. This shows that freedom and responsibility are 
not completely denied. The doctrine of predestination so often 
emphasized in the Quran must not prevent man from asking 
God in prayer to lead him on the right path. Ifhe does not do 
so he will be surely held responsible for his evil inclinations and 
deeds. However, man is very insignificant before God and will 
for ever remain so. Even when man will attain nearness to and 
companionship with God in heaven, he will remain finite and 
very much limited in comparison with God. He will never be 
as perfect as God is. Thus it may be seen that in Islam man 
has got in relation to God a status which is much inferior to 
that got by man in Hinduism and to a great extent, in Chris- 
tianity too. 


6. Evil and suffering 


As Islam is strictly monotheistic and repeatedly emphasizes 
the absoluteness and all-powerfulness of God, it is quite easy to 
see that whatever is there in the world is God’s creation and 
everything lies within his control and power. “Truely, God has 
power over every single thing”, says the Quran. And if so, God 
is clearly directly responsible for the existence of evil and 
suffering in the world. How can then he be called all-compas- 
sionate and all-merciful ? Such questions do not really seem to 
be raised and answered in Islam. Quran takes suffering in 
simple and direct terms as it occurs,.and not as a theoretical 
problem. The sentiment seems to be that man’s sole duty 
towards God is unconditional, absolute submission and no 
doubts are to be raised against his plan of work. His ways are 
inscrutable, and therefore in stead of scrutinising his ways one 
is simply to bear them in perfect piety. God is in full control of 
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the world and therefore suffering must be a part of his plan or 
purpose. It would be simply irreligious and impious to question 
the merit of God’s plan. 

However, the Quran seems to decipher at places God's 
purpose behind allowing the existence ofevils in the following 
two ways, which on the whole present, like Judaism, an instru- 
mental view of suffering—(1) Suffering is a punishment for 
sin and (2) Suffering is a trial or test for faithfulness in God. 
The first one, however, raises the problem of distribution and 
therefore the second one is to be regarded as more important. 
It asserts that by inflicting pain and suffering on the people, 
God actually wants to test their endurance and the depth of 
their faith in him. There are people who seem to believe in God 
only half-heartedly on a kind of experimental basis. If as 
a consequence of their faith and prayer, they are rewarded by 
God, they continue to have faith in him, otherwise they turn 
unbelievers. Such people are not regarded by God as real 
believers, and it is to distinguish such fencesitters from real 
believers that God has allowed evils to exist. As the Quran 
says in this connection— 


“There are some among men who serve God on an edge. 
if good befalls them they are well-content, 

if a trial befalls them they turn completely rand. 

They have lost this world and the next; 


that is an unmistakable loss.” 
(Surah, 22.11) 


Thus evil, according to Koran, seems to be a necessary part of 
God’s purpose. It discriminates between the sincere and the 
insincere and, in effect, not only forms character, but also 
exposes that. 

The Quran also narrates the Judaeo-Christian myth that 
at the time of creation, one of the angels, Iblis, resented Adam’s 
prominent position and refused to acknowledge it. At this God 
wanted to destroy Iblis but he was prevailed upon by other 
angels and Iblis was allowed to exist. Since then Iblis with his 
other evil companions works as a rebel and provokes people 
to commit evil. This story may tempt some people to attribute 
all evil to Iblis so that a kind of dualism may creep into 
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Islamic Godhood. But it will be wrong to understand Islam 
in this light. The important point is that whatever may be the 
working of Iblis, he is still well under God’s control and there 
is no question of treating Iblis as an independent source of evil. 
At most he may be regarded as instigating people to create 
moral evil, but such instigations also are to be treated as 
Allah’s test of the moral strength of a man. Hence evil in Islam 
in allits forms is to be taken as existing fully under God’s 
control and it may be accounted for as serving a useful moral 
purpose. 


7. Life after Death 


The Islamic eschatology seems to be a combination of 
Zoroastrian and Judaic ideas in this respect. It is very clear, 
vivid and picturesque. It mainly consists in the ideas of the day 
of final judgment, the rising of the dead from their graves and 
God’s assigning to the souls their shares either in heaven or in 
hell according to their deeds in their earthly lives. Islam 
believes that man’s life does not come to a final end with his 
physical death. Though his physical body is consumed by the 
earth in the grave, yet one aspect of his being, the spiritual 
aspect, remains uncorrupted till the last day when the world 
comes to its final end. In the intermediary period, the soul 
rests in a place called Al-Berzahk. When exactly this final day 
of world’s doom will come is known to nobody except God, 
but whenever it actually comes it will be announced by the 
blow of a trumphet. This day is called the Day of Judgment. 
On this day, all the dead rise from their graves. Their souls 
reunite with their bodies and are brought before the Allah by 
his angels for the final scrutiny of their deeds in the world. 
Those whose good deeds balance over the bad ones are rewarded 
by God by having a place near him in the heaven and those 
whose evil deeds over-balance the good ones are eternally 
damned to hell. 

Heaven and hell are really very graphically described in 
the Quran. Heaven is painted as a rose-bed of pleasure and hell 
as an unending abyss of terrible pain and suffering. Briefly 
speaking, heaven is described as a place of green meadows, 
beautiful gardens, running waters, orchards filled with ripe 
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fruits, and so on. Moreover, there is plenty of wine to be taken 
and beautiful black eyed girls move here and there. Seven 
heavens are mentioned in the Koran which really represent 
seven stages of celestial bliss. Similarly seven hells are also 
described. Hell is pictured as a place of fearful torments. 
Scorching fires are burning everywhere along with boily waters, 
burning winds, thorns, smokes, scorpions etc. When after God’s 
final judgment, one has to go to heaven or hell, he has to pass 
over a bridge called ‘Alsirat?. For those who are awarded hell, 
the passage of the bridge becomes like a sword’s edge, so that 
being unable to cross it, they fall below in the abyss of hell. 
But for those who have to be enjoyers of heavenly pleasure, 
the bridge proves sufficiently wide so that they easily cross over 
to the heavenly side. Thus heaven and hell in Islam are the 
places of eternal pleasure or eternal damnation meant for good 
and bad people respectively. 

The above gives us an idea of the simple and straight- 
forword eschatological beliefs that the Muslims have. They are 
clearly based on the simple idea of retribution. God is finally 
painted in the light of these ideas as an impartial ruler and judge. 


8. Human destiny 


It is clear from the simple and straightforward eschatology 
of Islam outlined above that the destiny of man lies in assum- 
ing the eternal membership either of heaven or of hell in accord- 
ance with one’s good or bad deeds on earth. However, quite 
assuredly, the end to be aspired after by a man is the attain- 
ment of heaven where he has the occasion to live in the comp- 
any of God and his angels in eternal pleasure. Like God and 
his angels, man lives in heaven in pure spiritual form without 
any physical body. He, therefore, is free there from all. limita- 
tions of the body and the bodily behaviours. Nevertheless, even 
there man is not freed from his finiteness. In no condition, he 
attains a status equal to God. Man always remains antic in 
relation to the infinite God, although he no longer suffers from 


the limitations of finiteness. What Islam actually wants 
to emphasize here is that man never attains a 


Status 
God. equal to 
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9. Islamic Discipline 

We have said earlier that the most important factor in 
giving Islam its distinctive character is the rigorous discipline 
of daily life that it prescribes for its followers. In this 
sense Islam may be regarded as an out and ‘out legalistic 
religion, although such an observation need not and should 
not imply that it lacks in inner spiritual piety. The religion, 
we have seen, takes God as thesupreme Lord and man’s duty 
towards him is an unconditional and absolute submission. Con- 
sequently, much of Islamic discipline consists of teaching its 
people definite ways of sincere devotion and prayer: to- God. 
However, it also consists within itself elements of self-purifica- 
tion and liberality. Thus the Islamic discipline may be taken 
both as a religious ‘and ethical discipline simultaneously. It 
consists in the following five duties known as the ‘Five Pillars’ 
of Islam— 

(1) Repetition of faithin the absolute oneness of Allah—As a ~: 
strict monotheistic religion, Islam prescribes it to be the basic 
duty of every Muslim that before every prayer he should repeat 
the following words—‘La ilaha illa’ llahu, Muhammad resulu ‘llah.” 
(There is no God but Allah and Mohammad is His prophet.) 
This repetition is intended not merely asa recital of words 
quite unmindfully but as a reaffirmation of the wholehearted 
conviction that Allah is the only supreme God and that this 
important message has been brought to the people of the world 
by the reverred Mohammad. 

(2) Daily Prayer —The observance of set prayers five times 
a day —at daybreak, at noon, at mid-afternoon, at sunset and 
at early night—is another important piller of Islam. Every 
Muslim is expected to take as his basic duty praying to God 
unfailingly five times a day at the appointed hours. These 
prayers follow a set of formula of devotional postures. Accord- 
ing to A. C. Bouquet, the innate psychological skill with which 
these devotional postures are planned is “remarkable, and the 
nearest parallel is to be found in the system of Yoga postures in 


India.’’2 


1. A. C, Bouquet. op. cit., p. 281. 
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In prayer, a Muslim has to face towards Mecca. Each 
complete set of prayer is called a rakah and consists of eight 
separate acts of devotion. It starts with the proclamation: 
«Allahu Akbar” (God is great) and then the opening surah of 
Quran (praise be to God, Lord of worlds, the compassionate, 
the Mercifull.... etc.) is recited. Recitation of some other 
surah of Quran, mostly the following, then follows— 


“Say, He is God alone 
God the eternel. 
He begetteth not, and is not begotten, 
And there is none like unto him.” 
(Surah 112) 


Then after various devotional postures, the prayer is comple- 
ted by uttering once again the basic creed : ‘There isno God, 
but Allah, and Mohammad is His prophet. 

A Muslim is advised to pray wherever he happens to be at the 
time of prayer, but it is meritorious to observe prayer in a mosque. 
Mosques are arranged in such a way that while praying one will 
face towards Mecca. Both individual and congregational prayers 
are recognised in Islam. However, Friday is specially recognised 
as a holy day for congregational prayer in a mosque. Mosques 
are holy places of prayer, but they are devoid of any image or 
Idol. Islam does not recognise priesthood but a leader selected 
locally and called Imam directs the rituals of the prayer in the 
mosque by doing them himself. 

Daily prayers have great importance in Islam. They are 
regarded as ‘‘Keys to Paradise”. It is said, “God has promised 
to take into Paradise him who keeps the five prayers and omits 
none. ...” 

(3) Alms-giving :—Giving alms to the poor and the needy 
is another essential duty of all the Muslims. It was recommended 
by Mohammad from the very beginning as a mark of piety and 
liberality towards the poor, but later on it took the form of a 
regular religious tax, called Zakat, for the Support of the poor 
and other {state purposes. Various formula for the giving of 
gifts have been worked out in Islam. Sometimes, one-tenth and 
sometimes one-twentieth of one’sland income is required to be 
gifted. Additional gifts by the able are Sia as signs of 
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greater religious merit. As regards the merit of the gifts, it has 
been related in the Quran, that a man served God for seventy 
years and then committed a sin which cancelled the merit of 
his entire service. Afterwards he gave a loaf of bread to a poor 
man and God pardoned his sin and gave him back the merit of 
his entire service. 

(4) Fasting—Another importantreligious rite to be observed 
by a Muslim is fasting during the whole month of Ramazan, i.e. 
the ninth month of every lunar year. This consists in refraining 
from any kind of food or drink between sunrise and sunset. Eat- 
ing is allowed at night. But taking wine and practising such 
other impurities are forbidden for all times during the month. 
This fast of Ramazan is strictly to be observed by every 
Muslim. However, children, the sick and the travellers are 
made exceptions. It is believed that this fasting remits all kinds 
of sin committed during the whole year. 

(5) Pilgrimage (Hajj)—For every able bodied Muslim 
who can take journey, pilgrimage to Mecca at least once during 
life-time is regarded in Islam as.an essential religious duty. No 
religious rite does more to unite the Muslims than this pilgri- 
mage, which is taken by thousands from all corners of the world 
at the same time, during the sacred month of Dhul-Hijja. The 
pilgrim to Mecca is required to putona definite prescribed dress 
at a proper post on the route and has to perform definite 
rituals at Mecca. The pilgrim’s prescribed dress is :two seem- 
less white garments, a waist-wrapper from navel to knee and a 
shawl covering the left shoulder, and tied under the right. 
Sandals may be used, but not the shoes. Rituals, amongst 
others, consist in walking or running seven times round the 
Kabba, kissing the Black stone each time; casting stones at 
three pillars at Mina: sacrifice of a sheep, goat or camel, 
meat being given to the poor, etc. Ten days are occupied with 
various such performances and prayers, and when all are done, 
the pilgrim puts off his sacred robe (Ihram) and wears his normal 
dress. The reward for taking the pilgrimage is a secured place 
in Paradise. 

Sometimes a sixth pillar is also added to the above five in 
the name of Holy war (Jihad). Islam advises a war against the 
unbelievers. Quran itself seems to provide sanction to such holy 
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wars when it says, “Fight those who believe not in God and in 
the last day, and who forbid not what God and His Apostle have 
forbidden, and who do not practise the religion of truth. ...” 
(Surah 9 : 29). Immediate award of Paradise is promised to 
those whodie in holy wars. However, modern Islam does not 
seem to subscribe to such a view of Jihad. A more spiritual 
meaning is now given to the term and that is that, it refers to 
a war against sin and the sinner.: It is also taken as referring to 
exerting for the cause of religion. 

Although the observance of the above essential duties in 
utmost sincerity seems to be a sufficient guarantee in Islam for 
the attainment of heaven, (the highest destiny of man), it does 
not nevertheless lack in ethical teaching. Quran lays down 
many ethical virtues and duties for the observance of every 
Muslim in his dealings with others. Muslim ethics, therefore, is 
mainly social. Hospitality is one of the greatest virtues that 
Islam teaches. It also preaches the ethics of the brotherhood of 
man and service of humanity. Furthermore, virtues like obe- 
dience to parents; avoidance of adultery, cheating and lying; 
refraining from stealing, murder etc. are also emphasized. Islam 
forbids fighting except for the cause of religion or for self-defence. 
It also teaches certain virtues for individual guidance. Use of per- 
fumed oil and various sorts of intoxicating drinks are forbidden 
in it. The virtues of renunciation and non-attachment towards 
wordly objects are taught to be cultivated by the individual. 

As a matter of fact, hardly any aspect ofindividual or social 
life, is there for which specific rules are not prescribed in Islam. 
It isa thoroughly legalistic religion which codifies regulations 
for marriage, divorce, dowry, inheritence, funeral ceremonies 
and everything. Its straightforwardness and detailed prescrip- 


tion of rules in unambigous terms for every sphere of life are 
perhaps important reasons for its 


being so popular and 
widespread. 


The basic faiths and duties as prescribed in Islam can very 
well be seenas summed up in the following verses of the Quran: 


“Jt is not piety, that you turn your faces to the East and to 
the West. 


True piety is this : 
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to believe in God, and the Last Day, 

the angels, the Book, and the Prophets, 

to give ofone’s substance, however cherished 
to kinsmen, and orphans, 
the needy, the travellers, the beggars, 

to perform the prayer, to pay the alms. 


> 


O believers, prescribed for you is 

Cheg hasty eric ctssaeeie tee or E a eee 

Fulfil the Pilgrimage and the visitation 

UMORAN aoise oiea tees 

And fear God, and know that God is 

terrible in retribution.” (Surah 2: 174-196): 


10. Principal Sects 


Mohammed himself is said to have predicted that his 
followers would divide into 72 different sects, but time showed 
that the actual number far exceeded his prophecy. However, 
the most important division of Muslims has been between the 
Shiahs and the Sunnis. The ground ofthis division seems more 
to be political rather than doctrinal. The followers, or rather 
the partymen, of Ali, the son-in-law of Mohammad, are known 
as Shiahs. According to the Shiahs, itis Ali who should have 
been elected caliph as the immediate successor of Mohammad. 
But what really happenad was that three caliphs intervened 
between Mohammad and Ali and they were Abu Bekr, Omar 
and Othman. The Sunnis, on the other hand, take this succes- 
sion as legitimate. Moreover, when Ali became caliph in 655, 
he was assassinated only after 6 years and after him his legiti- 
mate heir, his son, Hasan became the caliph. But he resigned 
his caliphate in favour of Moawiya on the condition that after 
Moawiya he would again attain to his caliphate. But Hasan 
died before Moawiya and thus after Moawiya, Hasan’s brother 
Hussain should have been the legitimate heir. But after Moa- 
wiya, his son became caliph instead of Hussain. Morcover, 
Hussain was slain at a place called Karbala and he was 
regarded as a martyr. It was from this time that the division 
in Islam took place. The followers of Ali and his sons took 
them as real descendents of Mohammad and considered the 
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three intervening caliphs as usurpers. Twelve such descendents are 
named ending with Mohammed-al-Muntazar, better known as 
al-Mahdi (the guided one). The Shiahs believe that Mahdi 
did not die, rather he disappeared in 878 and he will reappear 
just before the day of Judgment. These descendents are all 
known by the Shiahs as Imams (religious leaders) and 
some of them even believe that these Imams were the incar- 
nations of Godhead. 


The Sunnis, as indicated above, are opposed to the Shiahs 
on the point of the rightful lineage of caliphate and believe 
that the order in which the caliphs actually held on to their 
positions was rightful. Moreover, there is a doctrinal difference 
too. The Sunnis are the followers of what is called the Sunna 
(Custom of the community). ‘Sunna’ is the Islamic term for 
the traditional record of the sayings and doings of Mohammad. 
The Sunnis take these traditional sayings and doings of . 
Mohammad to be as authentic as Quran itself, which the 
Shiahs deny. The latter believe in the Supreme authority of 
Quran only. The Sunnis are therefore regarded as tradition- 
alists and are in majority in the Islamic world. The Muslims 
of Arabian and African countries as well those of Turkey 
are mainly Sunnis, while only those of Persia, Mesopotamia and 
Pakistan are Shiahs. 


The Shiahs soon divided into different sects of which one 
called the Ismailiya sect is well known. The Ismailis take one 
named Ismail as the seventh Imam and they take themselves 
to be his followers. The Ismailis believe thatthe world is never 
without an Imam. They hold that after the sixth Imam, there 
has been a succession of concealed Imams. Thus there is always 
an Imam, although concealed. As believers in concealed Imams 
the Ismailis became members of somewhat a secret society. 
These Ismailis have alsogot a philosophy of their own regarding 
the creation and maintenance of the world. They believe that 
God created the world through the mediacy ofa subordinate 
deity called Universal Reason. This Universal Reason in its 
turn produced universal soul. Sometimes, this Universal soul 
becomes incarnate in man, and the Imams have been such 
incarnations. The Ismailis also believe in the return of Mahdi 
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who will establish kingdom of righteousness on earth and take 
vengeance upon the enemies of Ali. 

One other sect shooting outof those of the Shiahs is that 
of the Zaidis, who are dominantin Yemen. These differ from 
the main stock of the Shiahs in the fact that according to them 
the Imams are not endowed with supernatural powers. 

Some other important sects of Islam are those of the 
Wahhabis, Ahmediyyas and the Sufis. The Wahhabi sect was 
founded by Ali-Wahhab who aimed at making Islam more 
puritan in its appeal and outlook. He decried the ritualistic 
practices prevalentin Islam and also too much appeal and 
veneration to prophets and angels. Quran was given the utmost 
importance and was interpreted more literally. He also forbade 
the luxurious practices of using gold and ornaments, of listening 


. to music and playing chess, of taking tobacco and other 


intoxicants and so on. The Wahhabi sect, in short, is a symbol 
of puritan movement in Islam. 

_ The sect: of the Ahmadiyyas found its origin in Mirza 
Gulam Ahmad of the undivided Punjab in India. Mirza Ahmad 


_ claimed himself to be endowed with divine revelation who’ was 


sent to earth with a divine mission. Thus the Ahmadiyya sect 
of Islam is of Indian origin and is much influenced by Indian 
religions. It is said that later on Ahmad also claimed himself 
to be a manifestation of Lord Krishna. The sect has established 
missionaries in Africa and Europe and is mainly engaged in 


. converting people to its fold. 


The Sufis represent the mystical trend in Islam. The word 
‘Suf? comes from the Arabic ‘Suf’ which means wool. The 
name Sufi was originally given to such Mohammadan saints 
who wore uncoloured, coarse woollen cloth as a symbol of 
renunciation of the worldly comforts. Later on, the name has 
been specifically associated with the Muslim mystics. The 
essential characteristic of Sufi mysticism is not different from the 
usual characteristic of any mysticism. It is a kind of pantheistic 
monism. The Sufis take the union of soul with God or rather 
the merger of the former into the latter, to be man’s ultimate 
end. And thus Sufism in a sense comes very near to Hindu 
Vedantism. This theme of union or merger with God may 
look very unusual in Islam in the face of its conception of God 
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as a distant, omnipotent, master God with whom man can 
have no equality or oneness. But Sufi mystics like Rabia and 
Hallaj lived and died for sucha faith and- they much empha- 
sized the fact of love to God ‘and union with him. Rabia, the 
“great female mystic, who remained celibate all along her life, . 
so often spoke in a spirit of her blind love for God. “My 
Beloved is with me always, and for his love I can find no 
substitute”. These lines sound very much the same as Mira’s 
words directed towards Krishna in the expression of her mad 
love for him. The „general spirit of Sufism, of course, did not 
fit in with the spirit of Islam, but thanks to the great Persian 
theologian and philosopher Al-Ghazali, who worked out a 
reconciliation of Sufism with Islam and made the former com- 
patible with the latter. Since his times, it has been conceivable 
how a good Sufi can be a good Muslim too. 








CHAPTER IX 


SIKHISM 


1. Introduction 


Sikhism is one of the latest religions of the world. It has 
originated on the Indian soil and flourishes for the most part on 
this soil itself, although Sikh people are now spread all over the 
world both as permanent settlers and as temporary earning mem- 
bers. The rise of Sikhism is seen by many as a protest against 
both Hinduism and Islam. Nanak, a great ¿poet of the Sant 
tradition and the founder Guru (teacher) of Sikhism is repor- 
ted to have said, “Néither the Veda nor the Kateb (the Quran) ` 
know the mystery”. This statement shows Nanak’s dissatisfaction 
with both Hinduism and Islam and this explains why he thought 
it necessary to impart new message to people. Sikhism, to 
some extent, may also be seen as a product of an attempt at 
reconciling Hinduism with Islam. Similar attempts may also be 
seen in many other poets like Kabir etc. of the Sant tradition. 


' However, there are persons who believe that although there is 


an attempt in Sikhism at reconciling Hinduism with Islam, 
there is hardly anything of much significance taken from Islam. 
As Mcleod says, “It is accordingly incorrect to interpret the 
religion of Guru Nanak as a synthesis of Hindu. beliefs and 


‘Islam. It is indeed a synthesis, but one in which Islamic ele- 


mentsare relatively unimportant.’’? Nanak was by birth a Hindu, 
but his faith was definitely influenced by Islam. It is, however, 


difficult to say definitely about the degree or intensity of this 
‘influence. Mcleod is of opinion that, “Islamic influence evidently 


operated upon the thought of Guru Nanak, but in no case can 
we accord’ this influence a fundamental significance.? If such 


j 1. W. H. McLeod, Guru Nanak and the Sikh Religion, (Oxford 


University Press, 1968), p. 167. 
2. Tid, p. 160. - 
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observations are correct, it may be said that although Sikhism is 
influenced by both Hindu and Islamic ideas and beliefs, it is 
still nearer to Hinduism than to Islam. 

Although, as we have said above, Guru Nank is regarded as 
the founder of Sikh religion, the whole of Sikhism can in no way 
be taken as entirely his contribution. Guru Nanak was followed 
. by a chain of nine Gurus, the last of whom was Guru Govind 
Singh. Sikhism as a religion took shape under the influence and 
teachings of all these Gurus. However, some of the Gurus 
proved more influential than others in giving Sikhism a definite 
shape. Besides Guru Nanak, Guru Arjun and Guru Govind 
Singh played epoch-making roles in shaping Sikhism in its 
present form, the former by compiling the canonical scripture 
known as Adi Granth or Guru Granth Sahib (which is regarded 
as the basic sacred book of Sikhism) and the latter by founding 
the Khalsa. (The military brotherhood of the Sikhs) as well as 
by instituting explicit rules of everyday life for the Sikh com- 
munity. It was Guru Govind Singh who initiated in Sikhism 
the custom of wearing or carrying the following: five as the 
distinguishing mark of every Sikh—Kesh (Long uncut hair), 
Kangha (A comb), Kara (Iron Bracelet), Kirpan (Sword and 
Kuchch (Shorts), the five K’s as they are called. With the death 
of this tenth Guru, i.e. Guru Govind Singh (in 1708) the line 
of the personal Gurus in Sikhism terminates. And this occurs 
due toa declaration of Guru Govind Singh himself that there 
would be no Guru after him. Since then, the function of the 
Guru is vested in the Adi Granth, a copy of which is kept at a 
desk in every Sikh Gurudwara (Sikh temple). However, loyalty 
to Guru is very important in Sikhism. Without it nobody can 
attain salvation. 

The distinctive feature of Sikhism as a religion consists in its 
strict monotheism. This monotheistic faith might have got 
strength from the Islamic insistence on divine unity, but it is 
first and foremost a product of Nanak’s own personal experience. 
In this connection, Nanak himself said, “I relate as the divine 
word comes to me.” Asa matter of fact, his and other Gurus’ 
hymns areall born of their own inner illuminations. Some of 
the other chief features of Sikhism are its belief in God as the 
omnipotent creator, preserver and destroyer of the world, belief 
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in karma and transmigration, belief in the possibility of salva- 
tion by God’s grace and by the help of the Guru, belief in the 
efficacy of nama simaran (the repeating of God’s name by heart), 
life of meditation and good ethical conduct as means to salva- 
tion, etc. etc. 


2. Basic features of Sikhism as a religion 


As we have seen, although Sikhism makes an attempt to 
reconcile Hinduism with Islam, for the most Part it is a reaction 
against both. Consequently, it has developed some faiths and 
practices which are distinctively its own and which, therefore, 
give it a distinctive character as a separate religion. We shall 
try to count here some important ones of such basic features 
in brief, because details will automatically come in due course. 

(1) Sikhism is strictly a monotheistic religion. Its monotheism 
might have been strengthened by the Islamic influence 
upon it, but it is primarily an outcome of the personal 
experiences of the Sikh Gurus themselves. The oneness 
of God is emphasised by all of them with one voice. 

(2) The one and only one supreme God is regarded as Crea- 
tor, sustainer and destroyer of the world. Reference 
to Brahma, Vishnu and Siva are there in Sikhism, but 
these all are regarded ascreations of God himself and they 
have got no independent status of their own. 

(3) Creation is neither ex nihilo nor from. materials lying 
outside God; it is the result of divine self-revelation. God 
has revealed or manifested himself in the form of the 
world. But his being is not exhausted in this world alone, 
He goes beyond it. 

(4) God is thus both immanent and transcendent. As the 
inner dweller of the world, he isimmanent, but as eter- 
nally existing from before creation and as creator of the 
world, he is also transcendent to it. He is also transcen- 
dent in the sense of being incomprehensible. 

(5) Creation is fully real. Because God is real and the world 
is the expression of God, so it is also fully real. Moreover, 
Sikhism does not take this world as a place from where 
one should always try to escape. On the other hand, 
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according to it, itis a place where one should actively 
engage in righteous actions. Sikhism decries asceticism 
and takes a pure and disciplined worldly life as the life 
one should lead. The worldly life gives us an opportunity 
to perform righteous actions. Worldly existence, therefore, 
is not to be despised, rather it should be fully availed of 
and utilised in improving one’s lot. 

Sikhism believes in the greatness of man in his true 
nature. He has a divine element in him in the form of 
his mana or diman. But man, as he actually stands in the 
world, is a degenerate man involved in various evil passions. 
He has perverted his true nature by being engrossed in 
what is known as “Hawnaz’’ (Self-centredness or egoism). 
The dtman or self is, therefore, to be purged of the evil 
passions, the haumai, so that it can be purified. Without 
it man cannot attain his real nature. 

Like Hinduism, Sikhism has a firm belief in karma and 
transmigration. ‘As one sows, so he reaps’ —is the firm 
faith equally of Hinduism and Sikhism both. Those who 
perform bad actions under the spell of the evil passions 
have to undergo a fresh birth after the end of the present 
life, while those who perform good actions and are engaged 
in sincere devotion to God become free fromthe chain of 
birth, death and rebirth and attain salvation. 

Thus Sikhism also believes in the possibility of salvation. 
Negatively, salvation means freedom from the cycle of 
birth and death and Positively, it means reunion with 
God. 

Amongst other things, performance of righteous actions, 
Nama Simaran (Repeating the name of God); Bhajan and 
Kirtan (Corporate singing of the praise of God), etc. are 
taken as means to liberation. 

But again, inspite of all efforts, liberation is not possible 
without God’s grace and the helping hand of a Guru. The 
importance of Guru as a Spiritual guide is much empha- 
sized in Sikhism. : 
As a religious discipline, 


f Sikhism much emphasizes the 
inner purity of mind and he 


art and denounces all sorts of 


, 
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externalism. It is totally Opposed to pilgrimage, sacred 
baths, idolatory and such other external practices which 
are mere mechanical in nature having no sanction of the 
inner heart. Hypocrisy of all sorts is decried by Sikhism 
and only those practices are treated as religious which 
have their root in heart. Nama Stmaran and Kirtan etc. are 
also of no consequence if they are mere mechanical repe- 
titions. They have religious value only if the words come 
from the core of one’s heart. 


(13) Sikhism is also opposed to casteism. It strongly denounces 
the Hindu caste system. 


3. God 


A precise idea about the God of Sikhism may be had 
from the very opening hymn of the Adi Granth which is known 
_as the Mila Mantra of Sikhism. It runs as follows ; 


“l onkar satnām karatā purukh nirabhav niravair akāl mitrat 
ajūni saibhang gur prasād.” 


The mantra may be paraphrased as follows— 


. “This being is one. He is eternal. He is immanent in all 
things and is the sustainer of all things. He is the creator of 
all things. He is immanent in His creation. He is without 
fear and without enemity. This being is not subject to time. 
He is beyond birth and death. He is Himself responsible for His 
own manifestation (He is known) by the grace of the Guru.” 


We can see the figure ‘l’ at the very beginning of the above 
Mila Mantra. This signifies the strong Sikh belief in the unity 
of God. The interpretation seems to be quite reasonable in the 
light of the strong emphasis given by Nanak and the entire 
Sikh tradition on the unity of God. At one place Nanak says 
in this regard, “The Lord is manifest in the three worlds. He’ 
is the enternal Giver and there is no other.” He, of course, 
refers to Brahma, Vishnu and Siva, but he seems to take them 
simply as God’s creatures. They have got no independent 
Status. God is himself the creator, the sustainer and the destro- 
yer and his direct exercise of these functions reduces all deities 


178 Comparative Religion 


to shadows. ‘‘He, the one, is Himself Brahma, Vishnu and 
Siva, and He Himself performs all.” 

The oneness of God in Sikhism, however does not refer to 
monism. It rather refers to monotheism. Nanak clearly belie- 
ved in a personal God whom he spoke of as creator, sustainer 
and destroyer. However, there are references in Nanak as well 
as in other Gurus, such as in Guru Arjan, which characterise 
God as both Nirguna and Saguna. As Guru Arjan clearly says, 
“Nirguna api Saraguna bhi ohi”. But the point must be clearly 
understood. In his absolute aspect, when God is not related to 
world through creation, he is nirguna in the sense that he is un- 
conditioned, devoid of ordinary attributes and completely 
beyond the range of human comprehension. He then, by his 
own will becomes saguna by revealing himsalf in the form of 
the world. As is said, “From this absolute condition, He, the 
Pure One, became manifest, from nirguna He became saguna,”’* 
Again although God has expressed himself in the form of the 
world, he hasnot done so exhaustively. He is immanent in the 
world, but is also transcendent to it. God was there even 
before creation and he is different from his creation. He goes 
beyond his creation and is therefore transcendent. He 
is also transcendent in the sense of incomprehensibility. He is 
not comprehensible by human mind. He can be described only 
in negative terms, suchas, Agam (unfathomable), Agochar (ins- 
crutable) , Anant (infinite), Apdr (boundless), Alakh (impercepti- 
ble), Akath (ineffable) and so on. God is eternal and beyond 
time. He has existed for ever and will exist forever. As the 
Adi Granth says, “Beyond human grasp, boundless, infinite, 
the all-powerful, Supreme God! He who existed before time 
began, who has existed throughout all ages and who shall 
eternally exist. He alone is true. Spurn all else as false.’ At 
the same time God is immanent too. He is the inner director 
of the world. He is present everywhere and everything shines 
by his light. “Thou dost pervade the waters, the land, and all 
that is between the heavens and the earth, indwelling in all.’’4 


l. Adi Granth, p. 908. 
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About God’s both immanent and transcendent character, the 
Adi Granth clearly says, “Having created the world, He 
stands in the midst of it and is separate too,’ Again, “He is 
in the midst of all and is yet distinct.”2 

Like all other theistic religions, Sikhism takes God as omni- 
potent, omniscient, omnipresent etc., but sometimes very much 
emphasises the omnipotence of God in the vein of Islam. As 
omnipotent, God’s will is taken as sovereign. “Thou art abso- 
lute and whatever is in Thy will comes to pass.” Again, “‘what- 
ever pleases Thee, that Thou doest, and none can gainsay it.”3 
Sometimes, God is also addressed as Master. “Wondrous, my 
Master, are Thy ways.’* Besides, God has been described in 
Sikhism as father, mother, friend, brother, enlightener, protec- 
tor, shelter of the shelterless, helper of the poor, etc. etc. He is 
kind, benevolent, loving etc. He is really the ocean ofall 
virtues. 

Sikhism, however, does not believe in God’s incarnation. 
And here it is nearer to Islam than to Hinduism. 


4 World 


The world, according to Sikh religion, is the creation of God. 
God has neither created the world ex nihilo nor out of material 
lying besides him. The entire world is the product of the divine 
will or divine order (Hukam). All forms and colours of the 
world are from God and from no where. “By Thy Hukam Thy 
didst create all forms.’ The world is the revelation or mani- 
festation of God. It is also called the light of God. Hence, 
God may be regarded in Sikhism as both the efficient and the 
material cause of the world. However, there seems a difference 
amongst Sikh thinkers on the point whether God is to be 
regarded as the material cause of the world and if at all He 
may be so regarded, in what exact sense. Some believe that 
God has, of course, not created the world ex nihilo, nor has he 
Created it out of materials lying over and above him, but thén, 
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according to them, God cannot be said to have created the 
world ‘but of the material of his own being. They emphasize 
that the world has come out simply out of divine order, that it 
is the product of Hukam, and it cannot be said that the 
material of the world has come out of God’s being. Others 
believe that God has really manifested or expressed his own 
being in the form of the world, although he is not totally 
exhausted in it. He is both immanent inthe world as well as 
transcendent to it. Although God reveals his own being. in 
the form of the world, as creator he also lies beyond it. 

The cosmogeny of Sikhism is set out in Mari Solaha 15, which 
begins as follows—‘‘For countless aeons there was undivided 
darkness, There was neither heavens nor earth but only «he 
infinite order of God (Hukam)’’! (This has some affinity with 
the Rg Vedic creation myth set out in Rg Veda X.129).” 
When God was so pleased, He created the world. He did create 
everything including Brahma, Vishnu and Siva”.2 Thus the 
world was created in time, but no body knows at what time 
it was created. Sikhism, therefore, does not subscribe to the 
Hindu belief that the world has no definite beginning in time. 
It, however, holds like Hinduism that the process of creation 
and destruction has been repeated many times. Guru Arjan 
likens the whole process of creation and destruction to the show 
ofa juggler. He says, “when a juggler gives a show, he appears 
in various forms. When he takes off the disguise, he alone is 
left. One space fills all the vessels, when the vessels break the 
space resumes its unity.” 

Creation, however, is a continuing process according to 
Sikhism. It is not that God creates the world once for all and 
sits apart from it. God is continually working in this world, 
and the act of creation perpetually goes on. Change and new- 
ness, therefore, are taken as perfectly real. Moreover, god’s 
act of continual creation shows his perpetual interest in it. 
The world, therefore, isnot a place of hatred and defiance 
according to Sikhism. It is rather like God’s garden where 
man finds an opportunity to act righteously. The world is a 
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place worth living and one should not hate it. It is God’s 
creation and God continually nurtures it in a benevolent 
manner. These ideas as found in Sikhism have anecho of the 
poet Tagore’s ideas about the nature of this world. 

The above gives us a clear idea of the fact that the world, 
according to Sikhism, is perfectly real. ‘True is He, true is 
His creation.” Because god is real and the world is God’s mani- 
festation, therefore, the world is perfectly real. However, 
sometimes the world is described as maya by the Sikh Gurus. 
This gives an impression that Sikhism takes this world as unreal, 
But this is not true. Maya denotes here nothing more than 
the phenomenon of constant change. It does not say that 
the world is unreal, but simply that the world is constantly 
changing. 

Creation, according to Sikhism, has a purpose. The world 
is not moving blindly; it has a definite purpose. But the 
purpose is not revealed to man. It will be revealed to him 
only when he will destroy his ego (Haumai) and attain his 
real nature. However, creation having a purpose does not imply 
that by creating the world, God has any need to fulfil. God is 
all-perfect and he has no need of his own. 


5. Man 


Man in his true nature is givena very high position in 
Sikhism. He is rather the highest being in creation. Life and 
consciousness are found in various degrees in the various living 
beings of the world, but they are found in the most developed 
form in man. “Man is blessed with the light of reason and 
discrimination.”?? He seems to be the most privileged creature 
of God. “You have been given a human body : this is your 
opportunity to meet God.” Outwardly, man seems simply to 
be a body, but in his inner essence, he has a mana (manas or 
dtman). This mana or Gtman in-manis the divine element in him. 
“It is just like a bubble in the ocean of divine consciousness. 

-The separate selves are all the separate bubbles of the same 
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ocean. In ‘accordance with the different surroundings; the 
different selves develop different natures. But at bottom they 
are all one. 

The above is the true nature of man. But man as he stands 
in the world in his present state is in a degenerate condition, 
separated from his original divine source through the veil of 
delusion, pride, egoism, etc. which are briefly included under 
what is called Haumai in Sikhism. The pure d@tman has become 
impure by the attachment of five evil passions—Kama (Lust), 
Krodha (Anger), Lobha (Covetousness) , Moha (Attachment to the 
worldly objects) and Ahankara (Pride), Due to these evils man 
has become degenerate and lost his true nature. Being attached 
to these he performs ‘armas and consequently falls in bondage, 
ie. in the chain of birth, death and rebirth. Thus man’s 
present state is the-state of his imperfection or degeneration. 
This imperfection is mainly due to egoism or selfishness. There- 
fore, a man who is slave to the above passions is known as 
‘Manmukha’ (Self-centred) in Sikhism. The opposite of Man- 
mukha is taken as Gurumukha (Centred to or inclined towards 
the Guru). One who obeys the Guru and acts under his 
guidance, is released’ from the present state of imperfection. 
Thus transcendence of the present position is possible. Man has 
got the capacity of self-transcendence. He can go beyond his 
present degenerate position. Man’s separation from God shows 
that he is free and he can use his freedom to improve his present 
state. For this what is necessary is the purging of the diman of 
the Haumai with which it is encumbered. Nanak says, “Man 
jitai jag jitat.”* (To conquer the mana is to conquer the world), 
This means that one who purges: his mana of the five evils 
mentioned above -and makes it pure becomes released. ‘“‘Mana 
which has been turned into dross can change into gold again 
if a man meets the Guru who has himself undergone the 
transformation.” So being Gurumukha instead of Manmukha is 
necessary for release from the present degenerate position. 


6. Evil and Suffering 
The problem. of suffering is dealt with in Sikhism in the 
characteristic Hindu way. Suffering is all due to ignorance. It 
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ig not a constituent feature of the world. It is all due to the 
wrong way of looking at the world. The world is fleeting and 
changing, but we generally take it as something permanent 
and cling to it. Attachment to the world is an illusion and it 
is this whjch is the cause of all suffering. Under the spell of 
ignorance, we are attached with the variqus passions and cling 
to worldly objects. Attached karmas and rebirth are the real 
symbols of .suffering. All human suffering is due to egoism ‘or 
self-centredness (Haumai). The moment it is given up, suffering 
ends. So everything depends upon, man’s response to creation. 
The creation'is a‘ revelation of God and one who looks to.it as 
such does not suffer. But if ‘someone takes it otherwise and 
makes it a means of involving in Haumai, he is ruined. So the 
world can be à beautiful garden or a place of suffering in 
accordance with one’s outlook towards it. 

However, there is a trend in.Sikhism to understand evil as 
a gift of God in order to correct. human beings. It is said that 
ignorance is given to men by God.. It is he who has created 
people and therefore ultimately it is he who is responsible for 
dragging people in ignorance. Here Sikhism seems to concede 
evil asa gift of God. “Many are endlessly. afflicted by pain 
and hunger, but even these, O Béneficient One, are Thy gifts.”” 
This gift is meant for correcting people. Dr. Vir Singh points 
out in this connection that due to suffering man develops 
fear and consequently abandons sin and attains to a higher 
moral ‘life.’ Thug the function of evil is corrective. But 
we can see that this plea renders Sikhism subject to all such 
difficulties to which theistic religions like Christianity are subject 
in taking God as truly: benevolent and omnipotent and at the 
same time creating and allowing évil as, a corrective, measure. 
It may be pious forbearence: to take evil as God’s gift, but. this 
does not form an explanation of the point. However, the 
important point in Sikhism. seems to be that evil ig a product 
of wrong perspective. God is not directly responsible for it. 


7. Life after Death : 
The eschatology ofSikhism is very close to that of Hinduism. 
Like Hinduism, it firmly believes in the doctrine of Karma and 
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rebirth. The mana or the dtman of manis immortal and after the 
death of the body it assumes another fresh body in accordance 
with its past karmas. Although it is not mentioned in Sikhism 
in a very precise manner as to what sort of Karma corresponds 
to what sort of birth, but this is clear that birth in various 
forms is a sequal to the variety of corresponding karmas. 
<“‘Karma determines the nature of our birth. ...”? That Sikhism 
believes in births of various forms is clear from the following : 
“O my Lord who can comprehend Thy excellence ? None can 
recount my sinfulness. Many times was I born as a tree,» many 
times as an animal, many times I came in the form of a snake 
and many times I flew as a bird. ...”? However, rebirth in some 
form or other isa sequal only to bad and immoral actions. 
If one performs righteous actions in his life, he is released 
from the cycle of birth and death by having a reunion with 
God. 

Sometimes, Sikhism seems to believe, somewhat in the 
fashion of Puranic Hinduism or Semitic faiths, in God’s taking 
final account of man’s good or bad actions after his death and 
ordering either for his release or rebirth. “In (God’s) presence, 
Dharmaraj scrutinises our record of good and evil and in accor- 
dance with our deeds we dwell near Him or far off.”3 Living 
far off means going to the’chains ofrebirth and dwelling near 
God signifies release. Sornetimes references to hell and the city 
of Yama are also found in Sikhism. “He who forgets the Name 
must endure the suffering. When the Divine order bids him 
depart, how can he remain? He is submerged in the well of 
Hell as a.fish without water.?”4 Again, “A man who is without 
the name collapses like a wall of sand. How can one be saved 
without the Name ? (Such a person) must ultimately fall into 
Hell.”® However, itis not clear whether hell means a fixed 
abode somewhere for the sinners or it sinfply refers to the abyss 
_ of suffering that one has to undergo after rebirth. Because 
Sikhism believes in rebirth, the second interpretation seems to 
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more reasonable. But because references to hell and the city of 
Yama are made several times, it is possible that according to 
Sikh belief sinners have to spend some time in a hell before 
taking rebirth. In any case, men who are engaged in good deeds 
and in the devotion to God find release from the cycle of birth 
and death. Such persons are reunited with God and attain 
total bliss. 


8. Ultimate Destiny 


Clearly, the ultimate destiny of man according to Sikhism 
is to be free from the chain of birth and death and be reunited 
with God. Thus, it has both a negative and a positive aspect. 
Negatively, it is freedom from the cycle of birth and rebirth 
and positively, it is union with God. But what this ‘union with 
God’ exactly means, is not very clear. It is said that it is a 
status which transcends all human expression and can only be 
experienced personally. Nevertheless, attempts at describing 
the status have been made by the Sikh Gurus and they go both 
ways—sometimes it is understood simply in the sense of likeness 
with God and sometimes in the sense of merger with God. 
The trouble over the real meaning of the word ‘union’ or 
‘unity’ with God may very well be exemplified by the following 
passage from Nanak himself, in which likeness with God 
and blending with God are both taken as the final destiny of 
man— 


“He who is immersed in His lave day and night knows Him 
immanent in the three worlds and throughout all time. He 
becomes like Him whom he knows. He becomes wholly pure, 
his body is sanctified and God dwells in his heartas his 
only love. Within him is the word; he is blended in the True 


one,”? 


However, the frequent use of the word’ ‘Samdnd’ or ‘Samauna’ by 
Nanak, which means ‘blending’ or ‘entering into’. for charac- 
terising the nature of ultimate union, testifies to his belief in the 
complete merger of individual soul into God, of alma into parm- 
dima, to be the ultimate destiny of man. He is further reported 
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to havé said in this connection, “If God shows favour, one 
meditates on Him. The ätmā is dissolved and is absorbed (in 
God). The individual’s atma becomes one with the Parmatma 
and the inner duality dies within.”! In any case, whatis definite 
is that with the attainment of release, transmigration and all 
consequent suffering cease for all time to come. Though partial 
union is attained in this life also when the soul is cleansed 
of all passions, real union is attained only after death. 

As ways to final release, Sikhism recommends the following 
—performing virtuous deeds, efforts at cleansing the self of all 
the evil passions, Nama Simaran, i.e. repeating by heart the 
name of God, taking shelter ina Guru, etc. But despite all 
efforts, salvation is not possible without the grace of God. 
God’s grace is necessary even in moulding one towards making 
sincere efforts for salvation. “All we receive is by the grace of 
the Benificient One.”? Again “He, the one, dwells within all, 
but He is revealed to him’ who receives grace.”3 Or again, 
“Karma determines the nature of our birth, but it is through 
grace that the door of salvation is found.”4 Here Sikhism seems 
very much influenced by the ideas contained in the Bhagavad 
Gita as well as by the views of Ramanuja. Christian influence 
also may. not be ruled out in this respect. But here a question 
arises : How is it or why is it that God bestows his grace on 
some one and not upon others ? Howis his graceto be achieved ? 
The answer is that it is toa great extent a mystery. Man is 
not given toʻa complete understanding of the ways of God. 
Nevertheless, it is pointed out asa general guide that human 
effort in, terms of devotion and love to God elicits such grace. 
“The grace of the Master is on those who have meditated 
on Him with single mind and they have found favour in His 
heart.” 5 

The role of Guru also seems to be very important in 
Sikhism in so far asthe question of the attainment of release 
is concerned. Without the help ofa Guru, release is not thought 
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possible in Sikhism. Thus allegience to a Guru is necessary for 
release. Release is of course possible by winning the grace of 
God through devotion to God and through Nama Simaran, but 
these latter are themselves not possible without the guiding 
and helping hand of a Guru. “Without the Guru, there can be 
no bhakti, no love; without the Guru, there is no access to the 
company of the sant (saint); without the Guru one blindly 
engages in futile endeavour. But with the Guru, one’s mana. is 
purified. ...””+ 

But the main problem is, who is a Guru. Generally speaking, 
a spiritual teacher is a Guru. But who can be taken asa 
spiritual teacher? Perhaps he who has attained examplary 
spiritual purification by disowning all evil passions and who has 
realised the true nature of the world, self and God. Such a 
person imparts true lesson of spirituality, by following which 
one can attain release. Such a Guru is necessary in Sikhism to 
help attaining liberation. It is in this sense of the term ‘Guru’ 
that there have been ten Gurus in Sikhism from Guru Nanak 
to Guru Gobind Singh. But who was the Guru of Guru Nanak 
and who is the Guru after Guru Gobind Singh ? To the second 
question, the generally recognised answer in Sikhism is that the 
Adi Granth is the Guru now. But as an answer to the first 
question, it is said that God himself was the Guru of Nanak. 
As a matter of fact Nanak himself as well as some other Sikh 
Gurus like Guru Arjan and Guru Gobind Singh take God him- 
self to be the real Guru. Guru Arjan makes the point explicitly 
when he says “The true Guru is Niranjan (God). Do not 
believe that he is in the form of a man.’ Thus in Sikhism, the 
word ‘Guru’ is sometimes used in the sense of a human Guru 
and sometimes in the sense of God himself. 


9. The Sikh Discipline (ethics, prayer, etc.) 

We have seen that the principal vice according to Sikhism 
is self-centredness or egoism and this consists in being attached 
to the five evil passions. Hence the Sikh discipline mainly 
consists in cleansing the mana or the atman of these evil passions 
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so that one may get rid of egoism and self-centredness (Haumai) 
and become God-centred. For this Nanak has propounded a 
path of Sadhana. This Sadhana consists firstly in recognising that 
God is present in all creation, particularly in human dfman, and 
that he is the only reality to beadored. When one fully recog- 
nises this fact and becomes fully conscious ofits truth, the 
next step is to meditate on divine qualities with sincere devo- 
tion and love towards God. Through such a meditation, the 
mana is gradually cleansed ofthe evil passions and man becomes 
free from the Haumai. 

Nama Simaran, i.e. repeating of God’s name, is also given a 
very important place in Sikh religion. But mere mechanical 
repeating of name is decried by Sikh Gurus. As a matter of 
fact, Sikhism denies the efficacy and value of all that is external 
and mechanical. It also denounces pilgrimage, holy bath etc. if 
these are done without a pure and loving heart. Thus Mama 
Simaran is of value only when one repeats God’s name with full 
love and devotion. The name must come from the heart and 
not merely from the lips. Besides nama simaran, Sikhism also 
prescribes bhajan and kirtan, i.e., corporate singing of the praise 
of God, as the ways to salvation. But in every such devotional 
act, inwardness of heart and purity of mana are emphasized, 
Sikhism is opposed to anything that is mere external ritualism. 
“If the mana is unclean, how can it be purified by worshipping 
stones, visiting. places of pilgrimage, living in jungles, wandering 
around as an ascetic ?” Thus idolatory, asceticism, pilgrimage 
etc. are all ridiculed by Sikhism. It isa religion of inward 
discipline, and not of external, hypocritical practices. It is 
strictly opposed to hypocrisy. There is no use of visiting places 
of pilgrimage. The true tirath (place of pilgrimage) is within. 
True religion is inward and finds shape in loving devotion. All 
else is mere hypocrisy which has no place in religion, 

Besides nama simaran and devotional singing of songs in 
praise of God, a dedicated moral] and virtuous life, a life of the 
selfless service of the people, compan: 
etc. are also emphasised in Sikhis 
release. As ethical virtues, 
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humility and love. Besides, the virtues of contentment, truth, 
righteousness, mercy, compassion, purity etc. are all given due 
importance. Sikhism is vehemently opposed to casteism and 
it preaches love of all without any distinction of caste or creed. 

At last, however, it must be added that although Sikhism 
in its essence is opposed to externalism and rituals, it has itself 
given place to certain rituals in course of time. And this is not 
something unusual. We have seen that this has occurred with 
almost all the religions of the world. A kind of baptism is 
prevalent in Sikhism to initiate boys and girls into the Sikh 
community. The daily rituals, as mostly laid down by Guru 
Gobind Singh himself, consist in the following—early rising, 
taking bath in cold water, recitation of certain prayers morning 
and evening, meditation on god’s Name etc. Then again, although 
pilgrimage is decried and discouraged in Sikhism, many Sikhs 
take it as their sacred duty to travel to the birth place of Guru 
Gobind Singh on his birth anniversary to pay their homage to 
him. 


10. Sects 


Sikhism is a relatively new religion and it has not given rise 
to so many sects which differ from one another on certain basic 
religious points. But still certain groups have distinguished 
themselves from the common stock on certain points, basic or 
otherwise. There are, for example, Namadharis, Akalis, Niran- 
karis and Nanak-Panthis. The Namadharis are the puritans 
amongst the Sikhs. They basically observe the same religious 
principles of Sikhism, but they are puritans in their approach. 
They emphasize utmost purity and cleanliness and strictly observe 
such practices as abstaining from smoking, drinking, etc. and 
definitely taking perfect bath in the morning and observing 
other sacred rituals. Further, they abstain from meat also, 
although meat eating was allowed in Sikhism by Guru Gobind 
Singh. The Akalis are basically the militant group within 
Sikhism. There is hardly and religious difference between them 
and the common stock. They are ina sense fanatics among the 
Sikhs who fight for the cause of their faith and religion. In 
modern India Akalis are{mainly recognised as forming a 
political group of Sikhs. The Nirankaris are a special group 


190 Comparative Religion 


formed around one Gurbachan Singh who declared himself 
to be a Guru and the carrier of God’s message. He was popularly 
known as Nirankari Baba. It will be remembered that the tenth 
Sikh Guru, Guru Gobind Singh, declared himself to be the last 
Guru and odered that after him only the Adi Granth or the Guru 
Granth Sahib will play the role of the Guru. There will be no 
human Guru after him. And the Sikhs solemnly accept his 
declaration and order. But the above mentioned Nirankari 
Baba revolted against it and called himself a Guru. It is all 
such who flock around him and accept his claim are called 
Nirankaris. The common stock of Sikhs is very much opposed 
to this group. Nanak-Panthis are those who do not take being 
a member of the Khalsa or carrying the Five K’s as essential 
Sikh duties. They rather take treading sincerely on the path 
shown by the original Guru Nanak to be the essential Sikh 
duty and nothing else is necessarily required. Many Sikhs, 
therefore, do not recognise the Nanak-Panthis as Sikhs and 
consequently they have shown a tendency to melt away in 
Hinduism. 


CHAPTER X 


COMPARISON AND APPRAISAL 


We have so far outlined the contents of different religions 
on specific points. In so doing, we have been able to decipher 
some of their important beliefs and practices. Let us now try to 
sée them in a comparative perspective, so that essential points 
of similarity and difference amongst religions may be brought 
forth. Different religions have come out of different traditions and 
against different backgrounds. Therefore, differences are bound 
to be present in them. But because religion as a whole arises in 
human consciousness due to certain common problems that 
~ human beings have to face in the world and because people of 
different traditions share certain common feelings, ideas and 
sentiments, therefore, there are bound to be certain similarities 
too amongst different religions. Thus it will be equally wrong 
to speak of similarities alone and leave out differences as it 
will be to speak of differences alone and leave out similari- 
ties. A scientific study of religions, which a comparative study 
of them aims at, must highlight both these similarities and 
differences ina balanced manner. Such balanced comparisons 
are not totally missing from our consideration of religions so far. 
We have referred to the important and glaring comparisons 
between religions wherever context and occasion have deman- 
ded them. But they are not sufficient. We want to see them in 
a more manifest manner in our present chapter. In doing this, 
we will have occasions to make modest critical appraisals also, 
but such appraisals will go only to the extent which will not 
adversely affect the sentiments of the followers of any parti- 
cular religion. We shall take up the comparisons also in the same 
topic-wise manner in which we have dealt with the different 
religions separately. - 
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1. God 


From our elucidation of the concept of God as present in 
different religious traditions, we may very well form an impres- 
sion that except Buddhism and Jainism, which virtually do not 
believe in any God atall, and also a part of Hinduism, which is 
either atheistic or non-theistic, all the religions of the world are 
monotheistic in character. Some of them (e.g. Islam, Sikhism 
and also Judaism) rather emphasize their monotheistic character 
too much. There may be a doubt regarding the monotheistic 
nature of Zoroastrianism, because apparently it seems to be 
ditheistic. Again, one may have such doubt about Christianity 
also in so far asit believes in Trinity. But we have seen ikat 
these religions have grounds to claim themselves monotheistic 
and the grounds are not merely lame excuses. The duality or 
trinity in Godhood in these religions isonly outward and second- 
ary. What is basic and essential is their monotheism. Simi- 
larly, there may be a doubt regarding the monctheistic nature 
of Hinduism, specially in its earlier phases. But we have seen 
that even beneath the apparent polytheism of the Vedas, there 
was always an undercurrent of monotheism and even now 
when the average Hindu worships a lot of gods and goddesses, 
in so doing he is fully aware that the gods or goddesses—he is 
worshipping are all the manifestations or expressions or aspects 
of the same supreme, all-powerful God. Hence it seems to be a 
general point of unity amongst religions that most (almost all) 
of them either very strictly or in somewhat a lenient form 
believe in only one supreme, all-powerful, all-knowing creator 
God, although this God may have his various manifestations 
or aspects. However, this point cannot be ignored that there 
are religions in the world which either do not believe in God 
at all (early Buddhism and Jainism and also some aspects of 
Hinduism), or do not believe in any creator God (as Buddhism 
and Jainism in their somewhat later forms) or do not believe in 


a personal God, i.e. God having a personality (as the Advaitic 
or Absolutistic aspect of Hinduism). 


; Besides this general point of unity, religions of the world 
unite together in attributing to God some of the metaphysical 
qualities like infinity, all-powerfulness, all-knowingness and all- 
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pervasiveness as well as some of the ethical qualities like mercy, 
benevolence, justice etc. Furthermore, God is also regarded by 
all religions as the creator, sustainer and destroyer of the world 
and he is taken as both transcendent from and immanent into 
this world. However, there are differences too. The nature of 
God as conceived in the Indian tradition sometimes sharply i 
differs from that conceived in the Semitic tradition and again 
religions of the latter tradition too sometimes differ amongst 
themselves regarding the nature of God. Of course, the differ- 
ence amongst the Semitic religions is mostly one of greater or 
less emphasis on one or another quality of God. Although, in 
the Sentitic religions also, God has been taken as immanent and 
all-present in the world, but the conception of God as Antar- 
yami (inner dweller) and as the inner soul of the world is dis- 
tinctive of the Indian tradition only. Ramanuja has clearly 
taken God as such and also Nanak, the original Propounder of 
Sikh religion. Moreover, some of the ethical and other qualities 
like truthfulness, bliss, etc. that Ramanuja gives to God seem 
specific of Indian tradition. Moreover, God is conceived here 
(both in Hinduism and Sikhism) in two forms—as_ nirakara 
(attributeless) and Sakara (full of attributes). In himself he is 
attributeless, but in human relationship he becomes säākāra. The 
element of mystary is emphasised in some of the Semitic reli- 
gions also like Judaism and Islam, but religions of Indian tradi- 
tion emphasize it in their own distinctive manner. They point 
out that God’s nature is so mysterious and so beyond human 
comprehension that it can be conceived only in negative terms, 
such as Apar, Agochar etc. Judaism and Christianity take God 
_ as personal but in Hinduism God is neither taken as personal 
nor impersonal; he is called super-personal. The most impor- 
tant distinction seems to be regarding God’s relation to the 
world which he creates. In the religions of the Semitic tradition, 
God is only the efficient cause of the World, and not the mater- 
ial cause. He has, according to them, created the world ex nihilo. 
But according the Hinduism, God is both the efficient and the 
material cause of the world. He has created the world not out 
of nothing, but out of the material of his own being. Hinduism 
has a firm belief that out of on-existence, existence cannot 
come (Nasato Vidyate Bhavo) and here its standpoint seems to be 
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more logical than that of the Semitic faith. The world is like a 
body of which God is the inner soul according to Hinduism. 
Sikhism also does not subscribe to the view that God creates 
the world out of nothing. It takes the world as God’s revelation, 
which, more or less, amounts to the view that God creates the 
world out of the material of his own being. Of course, some 
of the Sikh believers may object to any such clear statement 
that God has created the world out of the some material taken 
from his own being. They will prefer saying that the world is 
the product of mere God’s will. But it is not clear what 
exactly it means. Sikhism clearly denies the view that the 
world has been created ex nihilo, and therefore any viable alter- 
native that remains seems to be that the world has been crea- 
ted out of materials forming God’s being. 

There seems to be a striking similarity between Hinduism and 
Christianity in point of taking God as three into one or as one 
in three (Trinity). In Hinduism, the trinity is formed by 
Brahma, Vishnu and Mahesh and in Christianity it is formed by 
God the Father, God the son and the Holy Spirit. But then 
we can very well mark that there is a difference in the nature 
ofthe trinity. In the Hindu trinity Brahma represents the 
creative aspect, Vishnu the maintaining and sustaining ` apects 
Mahesh (or Shiva) the destructive aspect of the supreme God, 
but in Christianity there is no such functional distinction in the 
nature of Godhead. ; 

-There is also a difference between Indian religions and 
the religions of the Semitic tradition regarding the nature of 
God’s coricern. with the affairs of the world. Hinduism belie- 
ves that whenever there is a marked regression in virtuous life 
and evil reigns supreme in the world, .God himself incarnates 
on earth and annihilates ‘evil. There have been several. such 
incarnations inthe past and they are expected in future also. 
Religions of Semitic tradition do not seem to believe in any 
incarnation of this type. According to them, at times Go, d 
sends messengers to instruct people about the true lessons òf 
religion and morality. Some of them believe that .such mes- 
sengers may come in future also, “but according to Islam 
Mohammad was the last prophet and there is none to come 
after him. 
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Amongst the Semitic religions, Judaism seems to be the primary 
source of almost all the important beliefs and conceptions of 
the later two.There are striking similarities between Judaism and . 
Islam regarding their conceptions of God. Both are Strictly 
monotheistic religions and their strict monotheistic character is 
depicted in their very basic creeds which every Jew or 
Muslim isrequired to remember and repeat. The Jewish creed is 
depicted in the very opening line of the Shema as follows—‘‘Hear, 
O Israel, the Lord, our God, the Lord is one” and the Muslim 
creed, as is well known, runs as follows—‘ There is no 
God but Allah, and Mohammad is His Prophet.” Again, both 
these religions much emphasise the all-powerful and masterly 
character of God. However, Islam’s emphasis on this aspect 
is even greater. We have seen that the very word ‘Allah’ 
means ‘The mighty’ and, ‘The powerful’ and the word ‘Islam’ 
means. ‘Submission’. As contrasted to this, Judaism lays greater 
emphasis on the ethical attributes such as mercy, justice, holi- 
ness etc. Of course, Islam also takes mercy and justice as two 
very important attributes of God and that is obviously due to 
the Judaic influence on it. On the whole, therefore, the Jewish 
God impresses one as a just and merciful ruler of the world, 
whereas the Islamic God impresses as an absolute master having 
absolute decree. It does not, however, mean that the Islamic 
God is not imbued with such soft ethical qualities as mercy, com- 
passion etc. The very opening Surah of the Quran runs as 
follows— 


“Praise be to God, Lord of the Worlds, 
The Compassionate, the Merciful.” 


Further, both Islam and Judaism -emphasise the mysterious 
and transcendent character of God, although each of them 
takes God as also immanent. Islam adds one more character to 
God, his dynamism, which if not completely absent from Jadaism 
and Christianity are surely not explicitly mentioned in them. Iqbal, 
the famous Islamic poet, much emphasises this character of dyna- 
mism, as attributed to God, in his writings on Islam. Although 
God is eternal, his nature is dynamic and that is why we find 
changes in the world. Again, in the Judaeo-Christian tradition, 
God is regarded as personal (as contrasted from impersonal), 
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although it is always emphasised that he is not to be treated as 
a person in any ordinary sense, because he is of the nature ofa 
spirit. But in Islam, perhaps none will ever like to refer to God 
as personal, because he is treated here as having no shape or 
form. Of course, God is taken as having will and power and it 
is in this respect that establishing personal relationships with 
him through prayer etc. can be justified as having any 
significance. 

Between the Judaic and Christian conceptions of God, there 
is hardly any difference of such a kind which may attract the 
attention of a general reader. The two are essentially one, 
although there are certain points of difference also. Both 
Judaism and Christianity take God as all-powerful, all-knowing 
all-present, merciful, kind, just etc., but whereas Judaism em- 
phasises the all-powerfulness of God and lays equal emphisis 
upon God’s attribute of mercy and justice, Christianity lays 
utmost emphasis upon God’s character of love—so much so 
that God is identified with Love and the overall picture of God 
appears before man asa loving father and as none else. There is 
no cause of any fear from God now; he is completely kind and 
loving and loves even the worst of sinners. Judaic God is some- 
times characterised as wrathful and revengeful also (although 
these do not represent his essential character), but there is no 
such thing in the Christian conception of God. We remember 
that the Jewish God had a contract with his people that he 
would save them only if and in so far as they would serve him, 
but in Christianity, God’s love for men (his children) is not 
based on any precondition; it is absolute and unconditional. 
However, it must be noted that the idea of God asa loving 
father is not completely absent from Judaism; it is only that 
it does not lay that exclusive emphasis upon this character of 
God as Christianity does. R 

One very marked difference between Judaism and Christian- 
ity, whichtakes the former nearer to Islam than to the latter, is 
regarding the number of-Godhead. Both Judaism and Christian- 

_ity claim to be monotheistic, but the latter due to its doctrine 
of Trinity does nel remain as strictly monotheistic in character 
as the former. It is due to this doctrine that Islam openly criti- 
cises the Christian conception ofGod. It is felt that the doctrine 
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of Trinity breaks the strictly unitary character of Godhead and 
thus jeopardises Christian claim for monotheism. Judaic mono- 
theism is unstained and absolute, but the Christian monotheism 
becomes controversial. 

It does not look at all necessary now to gointo the details 
of comparison between the Islamic and Christian conceptions of 
God. From our occasional remarks made above, it is clear by 
now that inspite of having almost all those attributes which the 
Judaic or Christian God has, Islamic God on the whole appears 
as an absolute master, whereas the Christian God appears as a 
loving father. However, the distinction must not be over- 
emphasised, because the Islamic God also does not lack 
absolutely in qualities like mercy, compassion etc. 

So far, we have made little reference to the Zoroastrian God. 
We have seen that original Zoroastrianism is monotheistic, but 
later on there are obvious signs in it of ditheism or even of poly- 
theism. Various gods including Fire, Sun etc. arise on the scene 
and one is very well reminded here of the Vedic polytheism. 
The dualism of Ahura Mazda and Ahriman seems to be the 
dominant note of Zoroastrianism. But as we have noted earlier, 
the overall tone of Zoroastrianism is ever taken to be monothe- 
istic in which Ahura Mazda is recognised as the only supreme, all- 
powerful, all-wise and all-good God. In any case, Zoroastrianism 
seems to have exerted definite influence on Judaism and conse- 
quently upon Islam and Christianity. The Satan present in all 
these Semitic religions is definitely a replica of the Zoroastrian 
Ahriman. Moreover, the characters of holiness, justice, righteous- 
ness, etc. as forming the essential attributes of Judaic God 
seem to be taken from Zoroastrianism itself. The quality of all- 
powerfulness of God also which is so much emphasized in 
Judaism and Islam perhaps finds its origin in the Zoroastrian 
emphasis on the quality as forming the essential nature of God. 
But the most emphasized quality of God in Zoroastrianism is that 
of his all-goodness. God is supremely and absolutely good and 
he is engaged in establishing the reign of complete good on earth. 
In this holy task he also expects the co-operation of men. 
Here in all these, Zoroastrianism seems to have influenced both 
Judaism and Christianity. But if the essential nature of Zoro- 
astrian Godhead is taken as ditheistic—(the two gods Ahura 
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Mazda and Ahriman standing on independent footing as two 
contenders ofsupremacy and dominance), then Zoroastrianism 
has a distinct place amongst religions and its God or gods can- 
not be compared to the God of any other religion. 


2. World 


Religions of the world, except Buddhism and Jainism, 
believe that the world is the creation of God and it is also 
dependent upon him. They also generally believe that God 
brings the world to an end at his own sweet will. But they 
differ in details regarding the actual process of creation and the 
exact nature and status of the world. Although Hinduism believes 
in creation (at least the dominant part of it believes so), it 
does not seem to believe that the world was created ata defi- 
nite moment of time. In it, it differs from the Semitic religions 
and agrees in a sense with Buddhism and Jainism which hold 
that the world is somehow coming down from all eternity. Of 
course, Hinduism (and also Sikhism) believes in a cyclic pro- 
cess of creation and destruction of the world and this cycle is 
going on alternately from all eternity. Again, because Hindu- 
ism, in general, believes that the world has been created out of 
the materials constituting God’s being, and not ex nihilo, there- 
fore, creation, according to it, means unfolding of a portion of 
God’s being and dissolution or destruction means the return or 
reentry ofthe unfolded materialinto God in acontracted form. 
Both creation and destruction, however, occur at God’s sweet 
will. According to the Semitic religions, creation means creation 
out of nothing and it has been accomplished by God at a defi- 
nite period of time. (Sikhism also believes that the world has 
been created at a definite period of time, although no body 
knows when). Moreover, creation and destruction do not go 
on according to these religions in a cyclic order, rather the 
world has once been created by God and is subject to destruction 
by him arany time in future. Zoroastrian view also regarding 
the creation and destruction ofthe world seems to be closer to 
the views of Semitic religions, although it is not clear whether 
Zoroastrianism takes the world as created out of nothing. This 
seems to be the case with Islam also, which forms part of the 
Semitic faith itself. Moreover, while both Judaism and Chris- 
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tianity have similar creation myths, Zoroastrianism and Islam 
do not seem to have any such mythical stories regarding the 
exact process of creation. Islam seems to regard the fact of 


` world’s creation a mystery and points out that: is difficult to 


say how exactly or through what exact process the world was 
created. Nevertheless, according to both these religions, as 
according to others also, the world is definitely a creation of 
God and is fully dependent upon him for its sustenance. 


As to the nature and status of the world, it may generally be 
said that almost all the religions take it as real. Of course, some 
religions lay greater emphasis on the reality of the world as com- 
pared to others, but no religion, perhaps, takes the world as 
wholly unreal. Judaism, Zoroastrianism and Sikhism seem to 
lay specifically explicit emphasis upon the reality and signi- 
ficance of the present world, while from the overall attitude and 
tone of Hinduism and Buddhism it appears that they do not 
want to emphasize the significance and reality of the world too 
much. But undoubtedly they do not regard the world as unreal, 
There is so often a criticism against Hinduism that its attitude 
is other-worldly and that it regards the present world as unreal. 
Dr. Radhakrishnan has considered such criticisms against Hindu- 
ism at length inhis book Eastern Religions and Western Thought and 
has very competently come to the conclusion that they are 
totally mistaken and misconceived. First of all, it is only against 
Advaita Vedanta, which represents only one aspect of Hindu- 
ism and not the whole of it, that such criticisms may have 
any relevance. This system of Hindu thought, of course, takes 
the world as maya, which apparently implies that the world is 
unreal. But there are parallel systems, not less influential, like 
those of Ramanuja and others which explicitly maintain that 
though the world is dependent upon God, it is fully real. 
Critics of Hindu thought and religion totally miss these trends 
Present in it. Secondly, even Advaita Vedanta, properly inter- 
Preted, does not regard this world as wholly unreal. From the 
Practical standpoint it takes the world asfully real. The doc- 
trine of Maya only indicates that the world has got a deeper signi- 
ficance than what on the face of it appears to us. It is spiritual 
out and out and unitary in its inner character. The world is, 
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therefore, not negated here; it is only seen in its deeper, more 
real perspective. 

Thus no religion takes this world as unreal in the sense that 
it is a non-entity or that moral and other activities performed here 
have got no real value. But then every religion in one way or 
other takes excessive attachment to the world as undesirable and 
therefore does not take this world as something which is ultimately 
real. Of course, religions of Indian origin—Hinduism, Buddhism 
and Jainism—lay much emphasis upon this aspect of the matter 
and therefore it seems that they possess a negative attitude 
towards the world. Religions like Judaism and Zoroastrianism 
much emphasise the role of man in this world inso far as his 
entire future according to these religions depends upon what he 
does here. If he adopts good and shuns evil, he has a bright 
future, otherwise he has to take the doom. Zoroastrianism 
explicitly paints the world as a ground of constant strife between 
the forces of good and evil in which man has to take active 
part. Those who take the side of the former really take the 
side of God and therefore they are sure to be rewarded by God. 
But those who take the side of the latter go against God’s will 
and they are sure to be punished. But such ideas are not absent 
from the eastern religions. They also clearly maintain that only 
our actions in this world determine our future. The law of 
Karma actually stands for such ideas and beliefs. What these 
religions teach is not the unreality of the world, but a lower 
reality of it as compared to the higher and the ultimate one. 
And such a distinction between the higher and the lower, bet- 
ween the spiritual and the profane, is necessary for religion. 
As a matter of fact, all the religions of the world are based on 
such a distinction. It is not a fact that religions like Zoroastrian- 
ism, Judaism and Christianity take attachment to this world as 
desirable. On the other hand, they also teach non-attachment 
as a virtue. Hence, all religions with greater or less emphasis 


take this world as real, although all of them take excessive 
attachment to it as undesirable. 


3. Man 


Man has been given a very high status in almost all the reli- 
gions. Buddhism and Jainism do not believe in God. Naturally, 
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therefore, man becomes the highest being in them. He is poten- 
tially capable of attaining Godhood by himself. It is only due 
to the cloud of ignorance that his real great nature is tempo- 
rarily hidden. In Hinduism and Sikhism also, man is regarded 
as the highest creature. The soul within him js really the 
divine spark and thus of all the creatures he is specially privi- 
leged. It is due to ignorance that man fails to recognise the 
greatness of his being and suffers within various limitations. 
The moment he realises his real nature, he becomes infinite 
and free from all limitations. Judaism and Christianity also in 
their own ways make man the greatest of all creatures. Accord- 
ing to them, God made man in his Own image on the final 
day of creation to be its final fruit. Moreover, man has been 
made to actas the fellow partner of God in his scheme of esta- 
blishing the complete reign of good on earth by eradicating 
evil. Zoroastrianism also gives the same status to man. Accord- 
ing to it, in the constant strife between the forces of good and 
evil on earth, man is to play the role of the fellow partner of 
Ahura Mazda so that he can be able to dislodge the forces of 
evil completely and establish the reign of perfect good on earth. 
It is only in Islam that man seems to be very small and insigni- 
ficant in relation to God. Man seems to have no status here. 
He appears to be more or less a slave whose only job is to 
serve God with a sense of unqualified submission to him. 

Of all the religions, however, Zoroastrianism seems to give 
the greatest dignity to man and at the same time inflicts the 
§reatest responsibility upon him. According to it man is comp- 
letely free and unstained in his original nature. He can do what- 
ever he likes. Ahura Mazda has made him completely free to 
choose between good and evil and act accordingly. Of course, 
God wants man to choose the path of good, but it is upto him 
what path he chooses. According to Christianity man comes 
to earth being stained by Original Sin and according to Hindu- 
ism Buddhism and Jainism he takes birth with the blurring 
cloud of ignorance and the burden of the past karmas. But 
according to Zoroastrianism man is born completely pure and 
Spotless with perfect freedom of will. Thus for every act of him, 
man himself is fully responsible. This is not the case in the 
Context of other religions. In Hinduism, Buddhism and Jainism 
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man comes to earth with certain limitations and therefore in one 
sense neither he can be taken as completely free nor he can 
assume the full responsibility for his work. In Islam, the case 
seems to be even worse. Islam’s belief in absolute decree of 
God and predestination of everything tends to make man an 
insignificant plaything in the hands of God and thus he seems 
to have been denied freedom of will completely. Of course, 
certain lines of Quran seem to make some room for man’s free- 
dom, but the overall tone comes out to be deterministic. 
Hinduism, Buddhism etc. cannot be called deterministic, but 
obviously they do not grant man that amount of freedom which 
Zoroastrianism seems to grant Law of karma is a symbol both of 
determinism and freedom. Judaism and Christianity also grant 
freedom to man in their own ways. They point out that 
although God is omnipotent, he has willingly imposed a limita- 
tion upon his all-powerfulness and has granted freedom of will 
to man. Man can use his freedom in any way he likes. In the 
end it can be said that every religion, including Islam, grants 
some amount of freedom to man because of their talks of a 
bright future of man by virtue of his own good deeds on earth. 
If freedom does not mean anything, mancannot be held responsi- 
ble for his good or bad destiny. 

As to the nature of man, religions of Indian origin are very 
clear in saying that it is essentially spiritual in nature. Man 
has got a soul within him which constitutes his essential nature. 
This soul is immortal and therefore man in his essential nature 
is immortal. Even Buddhism which apparently seems to deny 
this soul virtually accepts it in its own special manner. Judaism 
and Christianity also maintain this essentially spiritual charac- 
ter of man by maintaining that God has created man in his 
own image. Because God is spiritual in nature, so man is also 
spiritual. However, we do not find in these two religions that 
much of emphasis upon the spiritual and immortal nature of 
man as we find in Hinduism, Jainism etc. Soul in man is 
not given that important and distinct status by these religions 
which is given to it by Hinduism, Jainism and Sikhism. Islam 
hardly gives any such clear indication which may show that 
according w it manis nature is essentially spiritual. Like all 
other religions italso believes in a life of man after death and 
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from that, of course, one can very well guess that according to 
it also, there is some spiritual element in man which is immor- 
tal. But there isno clear statement about the presence of an 
immortal soul in man which constitutes his real and essential 
nature. On the other hand, the Quran explicitly maintains 
that God has created man from clots of blood. This gives an 
impression thatman’s essential nature is physical or physiological 
and there is hardly anything spiritual in his constitution. Zoro- 
astrianism also does not seem to be so very explicit about the 
presence of an immortal soul within man, although it cannot be 
said that it denies it. 


4. Evil and Suffering 


Because suffering is a burning fact of life, every religion 
takes care of it and considers it as a problem. But the reactions 
are not always the same. Religions of Indian origin generally 
take the problem of suffering in a practical perspective and 
take it as their chief burden to point out ways and means for 
getting rid of suffering. Of course, in this connection they also 
point out the cause of suffering. Religions of Semitic origin, on 
the other hand, react toit in, more or less, a theoretical per- 
spective. They want to advance an explanation, a reason, of 
suffering. Why is suffering there at all ? Or what can be its 
Justification, when the world is taken as created and maintained 
by an omnipotent and benevolent God ? —is the kind of 
problem which these religions somehow seek to answer. 
Zoroastrianism also seems to adopt this very perspective. Now, 
although in the details of such explanation, these religions 
differ, in essence, they all accept that evil and suffering have 
been allowed byGod for some good inherent purpose. The 
ways of God are mysterious and we human beings are not able 
to know his entire plan. Apparently, suffering seems to be an 
evil, but really or ultimately that is not evil. God must have 
some good purpose behind that. 

As cause of evil, Zoroastrianism and all the Semitic religions. 
tend to hold a devil with all his evil spirits responsible. In 
Zoroastrianism, this devil is named Ahriman, in Judaism and 
Christianity Satan, and in Islam Iblis. But then no religion 
seems disposed to take the devil as an independent force falling 
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out of God’s control. So, ultimately, it is the omnipotent and 
benevolent God himself who becomes responsible for all evil 
and suffering. So the occasion for justification remains and all 
the religions advance some such justification in their own ways. 
Zoroastrianism seems to hold that the Ahura Mazda has allowed 
the forces of evil to work only with a moral purpose. Judaism 
and Christianity alsoseem to share in this explanation, although 
they have other explanations also. Islam shares in its explana- 
tion mainly with Judaism. Amidst many other explanations, 
Judaism holds that evil is a mystery, the real secret of which 
is known to God alone. In the main, exactly this explanation 
is given by Islam also, Further, both Judaism and Islam hold 
that God has allowed evil and suffering to test the intensity 
and sincerity of faith that man possess towards him. God 
rewards those who amidst all suffering do not disbelieve in him, 
and bear the pinch in utmost piety. Thus evil is a test of moral 
and religious strength of man. A more or less similar view is 
expressed by Sikhism also when it asks its followers to take 
suffering as God’s gift and bear it with a sense of piety. How- 
ever Sikhism extends this explanation further to point out that 
God has bestowed this gift upon man with a view to correct 
him. So the value of suffering is corrective. When man will 
suffer, he will give up the wrong course and adopt the right 
path. This reformatory or corrective character of suffering is 
sometimes emphasised in Judaism and Christianity also. The 
father-God of Christianity uses the stick of suffering to discipline 
his sons. Judaism and Islam also agree in taking evil and 
suffering as a mark of punishment to the erring man. But here 
as we have noted earlier, a problem arises before both of these 
religions as to why even those haveto suffer who are innocents. 
Sometimes, we also find that the innocents suffer and the sinful 
rejoice. Here the justice of God falls in difficulty. 

As Judaism and Christianity virtually form two stages of the 
same tradition, there is naturally much of affinity between the 
two regarding the explanation of evil. Besides accepting the refor- 
matory character of evil, which we have indicated above, both 
take evil as good in disguise. According to both of them evil is a 
signal for better things to come and thereforeit is to be tolerated 
with patience, and not to be scorned. The history of Judaism 
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shows that whenever the Jews suffered, they suffered only to 
come out with greater faith and prospect. Similarly, the 
suffering of Christ on the Cross and then his coming out trium- 
phant by resurrection symbolise Christian view of suffering as a 
boon in disguise. The very birth of Jesus Christ is an example 
of the fact how evil is to be followed by greater good. Had not 
people suffered due to the Original Sin of Adam, Christ would 
not have come down to earth as a redeemer. Thus evil is surely 
a boon in disguise. Then again, both Judaism and Christianity 
(along with Zoroastrianism) emphasise the moral value of evil. 
God has knowingly allowed evil so that an occasion for moral 
progress of the world may arise and people may have an 
opportunity to exercise their freedom of will. If there were good 
alone, no occasion for moral effort on the part of man would 
have arisen. : 

Religions of the Indian tradition, as we have noted above, 
mainly possess apractical attitude towards suffering. Taking 
evil and suffering as fact, their main job seems to be pointing 
out ways and means so that people may be saved from suffering. 
However, all these religions point out the cause of (although not 
the reason) suffering. Mainly, according to all of them, suffering 
is due to man’s own past karmas generated out of ignorance. 
In Sikhism, it is due to haumai, which also virtually comes to 
the same, Human ignorance (lack of right knowledge) is then 
the root cause of suffering. Buddhism and Jainism do not believe 
‘in any God and therefore in them there is no question of God 
being responsible for evils. Hinduism, in so far as it is theistic, 
believes in God, but then it seems it is not disposed to impose 
the responsibility for evil upon God. Man suffers due to his 
own ignorance and past karmas. God does not want to trans- 
gress the law of karma and he has left it free to work. Sikhism 
Sometimes tends to hold God directly responsible for evils, but 
then, as we have noted above, it takes them as the gift of God. 
God’s non-interference in the working of the law of karma may 
be compared here to the Christian view of God voluntarily 
imposing a limitation upon his omnipotence so as to grant 
freedom to human beings. There may also be markeda similarity 
between the Hindu (also the Buddhistic and the Jaina) view 
that man suffers due to ignorance and the Christian view that 
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man suffers due to his Original Sin. The comparison consists 
in the fact that men suffer due to some element present in them 
from their very birth. It isdue to ignorance that man has to 
take birth and suffer. Similarly, it is due to the Original Sin 
that man had to take birth on earth to suffer. Moreover, although 
in both the cases it seems that man himself is directly respon- 
sible for his suffering, but really speaking it is God who is 
responsible. The ignorance in man is said to be beginningless 
(Anādi) in Hinduism and thus it must have been associated 
with him by the creator himself. Man himself cannot be held 
responsible for his ignorance, because he comes to earth with 
ignorance attached with him from beforehand. Similarly, the 
original man Adam committed the sin due to the freedom of 
will given to him by God and so God himself becomes respon- 
sible for the sin committed by him. God is omniscient and so 
knowing full well that Adam would misuse his freedom, why 
did he give freedom to him ? Moreover, the descendents of 
Adam are not or should not be responsible for the sin com- 
mitted by him. Why should they suffer for the sin committed 
by their forefather ? Taking birth with the burden of Original 
Sin, therefore, is not the direct responsibility of man, it is God 
who hasattached the burden of sin with him. So in both the 
Cases, virtually it is God who becomes directly or indirectly 
responsible for man’s suffering. But there is an important differ- 
ence also. In Hinduism man suffers due to ignorance, i.e. due 
to lack of knowledge, in Christianity it is just the opposite— 
man suffers due to knowledge. Adam committed the Original 
Sin by eating the fruit of knowledge in the Eden Garden and 
it is due to that that he and his descendents suffer. But 
then this difference must not be emphasised too much. Chris- 
tianity does not take knowledge as the cause of suffering in the 
sense that ignorance will bring salvation. In Adam’s eating the 
fruit of knowledge against God’s will, what is importantly 
involved is not so much the acquiring of knowledge by Adam, 
but his disobedience of the will of God. It is this disobedience 
which is the real cause of suffering, and not the attainment of 
knowledge. 

We have noted above that Hinduism makes man, rather 
than God, responsible for his suffering. But in ancient Hinduism 
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(i.e. in the Vedic Hinduism) there are references that show 
that evils and suffering ofthe people in the world are due to 
the working of the various evil spirits (Asuras). There is also 
the reference of Deväsura Sangrama (Fight between the gods and 
the demons) which is very much similar to the Zoroastrian 
conception of the fight between the forces of good and evil. 
Moreover, in the Vedas there are also references showing that 
suffering is the result of the displeasure of some god or goddess, 
who must be pleased through ritualistic acts. Even now, an 
average Hindu believes that happiness or suffering ofa man is 
directly the result of the pleasure or displeasure of some gods 
and goddesses. However, the dominant note is that aman suffers 
due to his own karmas. 


5. Life After Death 


Amidst factors in which a religious outlook differs from a 
materialistic outlook, perhaps this one is the most important 
that whereas the latter takes this world to be the final world 
and the physical life of man to be the only story about him, the 
former does not believe like that. According to it, this material 
world is not the final world and the end of man’s physical life 
is not his final end. All the religions of the world believe in a 
life beyond death, although in the detailed nature of that life 
they differ. In this again, religions of Indian origin form one 
set, while those of Semitic origin form another. Zoroastrianism 
seems to side with the latter, or more properly, the latter set 
seems to borrow its views regarding post-mortem life from 
Zoroastrianism. All religions of Indian origin—Hinduism, 
Buddhism, Jainism and Sikhism—unequivocally believe that 
after the end of the present physical life, man has to take rebirth 
by assuming another body in accordance with the deeds of his 
present life. Every man has got a soul within him, which does 
not die with the physical death and transmigrates into a fresh 
body after the death of the present body. The alternative to 
rebirth is Moksha, the nature of which we have discussed earlier. 
Those who exhaust the fruits of their attached actions and 
attain knowledge have not to be reborn after death. They 
attain a spiritual status of immortality and perfection. Hindu- 
ism, of course, specially the Vedic Hinduism, speaks of heaven 
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and hell in which the souls of the dead bodies have to go for 
permanent abode in accordance with their good or bad actions 
on earth. The Puranas also believe in heaven and hell, present 
graphic descriptions of them as well as of the passages leading 
thereto, and assert that souls of the pious and virtuous go to 
heaven while those of the sinful to hell. There is also reference 
in the Puranas of someone (named Chitragupta) taking note 
of all the good and bad actions of men in a register in accordance 
with which they are rewarded or punished by being sent to 
heaven or hell. Yama is regarded as the god of death whose 
agents bring the souls of the dead before God and in accordance 
with the account maintained by Chitragupta about their good 
or bad deeds they are sent to heaven or hell. This aspect of 
Hinduism has affinity with the eschatology of Zoroastrianism 
and the Semitic religions. Such references, however, do not at 
all seem to be present in Buddhism and Jainism, while a part of 
them occurs in Sikhism. 

The eschatology of the Semitic religions is, more or less, the 
same. Day of final judgment, resurrection of the dead, taking 
account of the good and bad actions of each on earth and 
finally sending him to heaven or hell in accordance with his 
deeds are the basic ingredients of the eschatology of every 
Semitic religion. The details differ at some points. Jewish 
eschatology is somewhat vague, indefinite and multishaded. 
This is not the case with the Christian or Islamic eschatology. 
Islamic eschatology is the most straightforward. Judaism, we 
have seen, sometimes seems to believe that the sinful have no 
after-life, they perish completely with death. It is only the 
virtuous who enjoy the privilege of resurrection and then of abode 
in heaven. Sometimes, it seems that it believes in the final day 
of judgment on which the whole world is brought to an end by 
God. On this day, all the dead resurrect and are brought before 
God. Their good and bad deeds are accounted there and 
accordingly they are sent to heaven or hell. Judaism does not 
seem to be clear about the fate of the dead in the intermediary 
period, i.e. during the period between individual death and 
the final day of judgment. Islam and Christianity are clear 
about that period also. These two religions clearly believe in 
the final day of judgment, resurrection of the dead and the 
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allotment of heaven and hell. According to Islam, the souls live 
in Albarzahk during the intermediary period and on the final 
day of judgement they all resurrect and are brought before the 
Allah by his angels for final assessment, According to Christia- 
nity, those whose good actions clearly balance over the bad 
ones are straightway received into heaven, those whose bad 
actions balance over the good ones are Straightway sent to hell 
and those who come under the latter category but have repented 
for their sins are sent into the purgatory for purification. On 
the final day of judgment, all come to life again (resurrect), 
are brought before God and are finally allotted heaven or hell 
according to good or bad deeds, Islam, quite in affinity with 
Zoroastrianism gives a description of the Passage also that leads 
to either heaven or hell. Before reaching heaven or hell, the 
soul has to cross a bridge called Al-sirat (called Chinvat in 
Zoroastrianism). For the sinful, the bridge proves to be as thin 
as a sword’s edge and consequently he fallsdown below in the 
abyss of suffering—the hell, but for the virtuous the bridge proves 
to be quite wide such that he crosses over it easily and goes to 
paradise. This story is directly taken in Islam form Zoroastrian- 
ism. Zoroastrianism differs in its eschatology from that of 
the Semitic religionsin two important respects. Firstly, accor- 
ding to it after physical death, the soul resides with the body 
for three days and meditates upon it deeds. Then it is brought 
before God for final assessment of its deeds and allotment of 
heaven or hell. Secondly, damnation to hellaccording to it is not 
eternal. It is only till the bringing of the present world to an end by 
Ahura Mazda that the evil souls have to reside inhell. After that 
all souls equally become the members of the same world, which 
Ahura Mazda creates afresh and where there isno evil and 
suffering but only good and happiness. This is like the final day 
of judgement of the Semitic religions, but on this day, there is 
neither any judgement nor allocation of heaven and hell. Rather 
on this day, all are granted an eternal happy life. There are 
sometimes indications in Judaism also that the life of hell lasts 
only for 12 months and after that the souls are purified and all 
sent to heaven. But, as we have said above, the eschatology of 
Judaism is not very clear and definite. 
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6. Human destiny 


In respect of the question of human destiny also, as in 
respect of such other questions, religions of the Indian tradition 
seem to share, more or less, a common belief, while religions of 
the Semitic tradition and Zoroastrianism seem to hold another 
common. belief.. It does not imply, however, that the two 
traditions have nothing in common between them, or again 
that, religions belonging to one tradition have everything 
common amongst them. Similarities and differences are there, 
but generally speaking, religions of Indian origin form one set, 
while those of the Semitic origin form another set. Hinduism, 
Buddhism, Jainism and Sikhism all believe thatthe final destiny 
of manis Moksha or liberation. This Moksha according to all 
these religions essentially means release from the continuous 
cycle of birth, death and rebirth on its negative side and attain- 
ment ofa spiritual status of freedom, perfection, eternity and 
immortality on its positive side. But again these religions differ 
amongst themselves regarding the exact nature and contents 
of the positive side. In religions like Hinduism and Sikhism 
which believe in God, God is regarded as the paradigm of 
perfection. And so, in these religions a question arises as to 
whether the perfection etc. attained by man in Moksha is exactly 
similar to that of God, or it is of a different nature. Then again, 
whether this perfection means attaining a state ofidentity with 
God or merely a state of nearness to or communion with him. 
On answers to these questions, Hinduism and Sikhism agree 
in certain respects and differ in certain other ones. In Hinduism 
itself, there are different answers. Because Buddhism and 
Jainism do not believe in God, therefore, such questions do not 
at all arise in them. But again these two religions do not seem 
to possess exactly similar beliefs regarding the positive contents of 
Nirvana or Moksha, Jainism is very much explicit in maintaining 
unambiguously that Moksha is a state of infinity and that by the 
attainment of it one attains infinite power, infinite knowledge, 
infinite faith and infinite bliss. But Buddhism is not so very 
explicit regarding the positive contents of Nirvana. It is very 
much clear pa maintaining that Nirvana is a state of cooling 
down of passions, but what positive gains actually accrue by 
the attainment of Nirvāna isnot very clearly maintained by it, 
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except that Nirvana is a state of perfect peace, equanimity and 
perhaps of bliss as well. Again Hinduism and Buddhism believe 
that liberation can be attained in this life also (Jivan-mukti), 
but according to Jainism, perhaps, Moksha is not possible un- 
less pudgals are completely removed from the soul. Sikhism 
also believes in some sort of partial liberation in this life, but 
according to it also final or complete liberation is possible only 
after the end of the physical life. Moreover, Hinduism some- 
times takes heaven to be the ultimate destiny of man, but Bud- 
dhism and Jainism (and perhaps Sikhism as well) do not have 
any such belief. 

Religions of the Semitic origin generally believe that attain- 
ment of heaven or hell in accordance with one’s deeds is the 
final fate of man. However, what man should aim at attaining 
as his final destiny is definitely heaven, and not hell. Heaven 
is a place of immortal, eternal, spiritual existence in utter near- 
ness to God. It isa state of permanent communion with God. 
But again, even in this state man remains finite and never 
attains equality with God. In heaven although there is neither 
any physical existence nor any material or sensuous activity, 
still it is a place of perfect rejoice and happiness. (In Islamic 
description of the pleasures of heaven, however, there is asmell 


` of sensuousness, although the Judaic description of the same 


has a clear non-sensuous spiritual touch and appeal). All sorts 
of comforts are available there. In all these matters, the Semitic 
religions agree together with greater or less emphasis. The 
picture presented by Zoroastrianism of the ultimate destiny of 
man includes within it the above mentioned contents of the 
Semitic faith, but it goes somewhat farther. According to 
Zoroastrianism, the allotment of heaven or hell to people in 
accordance with their earthly deedsare not final. In the final 
analysis, every one, whether a sinner or otherwise, awaits a good 
fortune, when the purpose of Ahura Mazda of creating this 
world is fulfilled (ie. when the forces of evil are completely 
defeated), he brings this world to an end and creates a world, 
in which there is absolutely no evil and suffering and conse- 
quently all people live together in perfect peace and happiness. 
So the ultimate fate of every man according to Zoroastrianism 
is very bright. 
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From the above an impression may amply be created that 
there is a definite gap between the Indian and the Semitic 
understanding of the nature of the ultimate destiny of man, 
But that is not always true. Closely seen, there may be marked 
points of affinity too. At least there is a lot of affinity between 
the Christian and the Hindu understanding of the nature of 
man’s destiny. In one sense or other, Christianity also, like 
Hinduism, takes the life of this world a life of suffering. The 
very concept of Adam’s Fal] and his being sent to earth as a mark 
of suffering suggest that the earth isa place of suffering. And, 
therefore, the Christian conception of the attainment of heaven 
may well be taken as the attainment of liberation or salvation. 
These terms are actually used in Christianity. But it must not 
suggest that the affinity lies in the use of terms only. On the 
other hand, the affinity lies in spiritalso, According to Chris- 
tianity, salvation lies in attaining eternal nearness to God. In 
Hinduism also, this conception is very much present, At least 
the theistic brand of Hinduism as represented by Ramanuja and 
the Bhagavadgita depicts actually this conception of Moksha. 
Moksha according to it consists in attaining a state of eternal 
communion with God, a permanent nearness to God. More- 
over, both Christianity and the brand of Hinduism in reference 
assert that by attaining communion with God, man only 
becomes similar in nature with God, and he never becomes as 
perfect and as infinite as God is. Man is always finite in rela- 
tion to God. Of course, that brand of Hinduism which takes 
self-realisation of self-perfection to be the nature of Moksha is 
nearer to Buddhism and Jainism in its belief about the destiny 
ofman than to Christianity or any other religion, A similarity 
between Hindu and Christian conceptions may be marked in 
this respect also that just as the latter sometimes seems to believe 
that the Kingdom of God or the reign of heaven will be established 
on this earth itself, the former believes that Moksha can be 
attained in the present life itself. God’s grace is a very important 
factor in Christianity for salvation. Similarly, in Hinduism also 
it is regarded as veryimportant, at least in the theistic concep- 


tion of Moksha. Sikhism also takes God’s grace as an important 
factor in this regard. 
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7. Ethical and other disciplines 


Every religion consists of certain beliefs and practices. We 
have seen that in many respects, the different religions contain 
similar types of belief, but in many others they differ too. In 
respect of the practices, the differences seem to be more glaring 
than the similarities. The ways of prayer, the observance of 
various rituals and ceremonies and such other religious practices 
sometimes sharply differ from one religion to another. We can 
very well mark these differences out by going through the 
account of various religious practices carried out in different 
religions that we have given earlier, However, there is an 
underlying similarity in spirit and that is that all these practices 
in their own distinctive ways are directed towards the God or 
gods to secure their grace, so that man may find himself out of 
the sufferings he faces in the world and may strive for a better 
destiny. Differences in the actual nature of these practices are 
bound to be there, because men coming of different geographical 
and cultural traditions cannot all be expected toobserve exactly 
the same set of practices. What isto be wondered at is not that 
there are differences, but that there are a few striking 
similarities. For example, fasting is taken as a very important 
religious practice in all such religions as Hinduism, Buddhism, 
Jainism and Islam. Similarly, fire-worship is regarded as very 
sacred in both Hinduism and Zoroastrianism, pilgrimage is given 
a great religious value in both Hinduism and Islam. There are 
striking similarities between Islam and Judaism on the one hand 
and Judaism and Christianity on the other in respect of many 
religious practices. Again, reciting of religious texts is regarded 
as a very important religious duty in almost all the religions. 
Similarly, every religion gives credence to the erection of reli- 
gious temples and shrineswhere people go either individually or 
in groups to pay their respect and devotion to God. Even reli- 
gious like Buddhism and Jainism which originally did not be- 
lieve in any God have found place for such temples. Hence, 
even if there are not exact similarities in the various details of 
the various practices of different religions, there are definitely 
similarities of a general nature in the religious behaviours of the 
followers of different religions. 
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There is, however, a very clear and definite similarity in the 
nature of the ethical practices that the different religions pres- 
cribe. No religion is such which teaches enmity with others. 
Similarly, no religion is such which teaches excessive attachment 
to worldly objects as desirable. On the contrary, every religion 
without exception teaches the observance of such ethical virtues 
as liberality, humility, chastity, purity, love, kindness, truth etc. 
to be the sacred duty of every religious man. All religions un- 
exceptionally teach universal brotherhood. Similarly, all of them 
teach abstention from cruelty to creatures. There may be 
difference of emphasis, but that does not affect the inner 
similarity of conviction. Sometimes, the similarity is very direct 
and obvious. The three religions of Indian tradition—Hinduism, 
Buddhism and Jainism—assert with equal emphasis the desir- 
ability ofthe observance of five ethical virtues—Non-violence, 
Truth, Celibacy, Non-stealing and Non-attachment. There is a 
striking similarity between these religions on the one hand and 
Judaism and Christianity on the other in respect of the impor- 
tance of these ethical virtues. The latter five items of the 
famous Ten Commandments are more or less the same as the 
above mentioned five ethical vows. Although Islam does not 
explicitly expound the eminence of these virtues, nevertheless 
it cannot be denied that these are definitely involved in its 
essential spirit. An obvious similarity may be marked between 
the religions of Indian tradition on the one hand and Zoro- 
astrianism on the other in as much as all of these equally empha- 
sise the need for observing rightness of thought, speech and 
action all together. There is, however, a general air of difference 
between the Indian religions and the Semitic ones in respect of the 
fact that whereas the former seem to lay repeated and greater 
emphasis upon virtues concerning individual purity such as those 
of self-denial, celibacy, chastity, penance, monkhood etc., the 
latter seem to lay greater emphasis on virtues relating to social 
morality. The distinction, however, is only of degree and not 
of kind. Neither this is a fact that Indian religions ignore social 
virtues, nor this is true that Semitic religions pay no attention 
to virtues of individual purity. 


CHAPTER XI 


THE POSSIBILITY OF UNIVERSAL RELIGION 


We have found that religions of the world both agree and 
differ amongst themselves on several points. It is wrong and 
one-sided, therefore, to overemphasise either the similarities 
alone or the differences alone. People of saintly nature have 
so often overemphasised the similarities with the pious idea of 
promoting understanding and goodwill amongst the followers 
of different religions while fanatics have been always active in 
highlighting the differences. Philosophically or scientifically 
speaking, none of the attitudes is commendable, but with social 
considerations in view, the former has of course proved more 
healthy and desirable than the latter. Thelatter has been a 
cause of much strife and struggle amongst people of the world 
in the name ofreligion. Differences are there, but, as we have 
said, they are quite natural. Differences are more conspicuous 
on the level of practices rather than of beliefs, and such differ- 
ences are quite natural in view of the various social and cultural 
traditions prevalent in the world. But there is no cause for 
quarrel on account of these differences. Religion in one sense 
is a means of satisfying the hunger of the soul for attaining a 
status which is free from the strifes and strains of the mundane 
existence and there is no reason for quarrel if people of different 
traditions make efforts for satisfying this hunger in their own 
different ways. Nevertheless, it is a hard fact that religion has 
been one of the most striking causes of strain and struggle amongst 
different peoples of the world. It has bred no less harm than 
the good it has generated, or is expected to generate. Fightin 
the name of religion has been our history and even now there 
are many national and international problems which are purely 
religious in character. The etymology of the word ‘religion’ 
indicates that religion is there to bind men together in one thread 
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of brotherhood, but the actual experience has been something 
different. It has more divided than bound. The following lines 
of Vivekanand echo as fresh even today as when they were 
written — “Nothing has made the brotherhood of man more 
tangible than religion; nothing has made more bitter enmity bet- 
ween man and man than religion. Nothing has built more charit- 
able institutions, more hospitals for man, and even for animals, 
than religion; nothing has deluged the world with more blood 
than religion.1 This is why many have preached the end of all 
religion to be in the interestof man. But without much of 
argument, it can be seen that this is a foolishremedy. Saner 
persons have therefore sometimes foreseen another remedy and 
that is in the form of the bringing up of a universal religion, 
What exactly will be the nature of this universal religion is not 
very clear so far but this much seems to be obvious from the 
very nomenclature that it will not be one more religion besides 
the many existing from before hand, rather it will be the only 
religion prevalent all over the world which will be acceptable 
to and followed by all religious men alike. It will be the religion 
of all religious people, and not of one particular group or 
society. Universal religion will thus be the universally accepted 
religion. It is felt that once there isa universal religion, all 
bloodshed and enmity in the name of religion will be comp- 
letely over and religion will then have itsreal role to play — the 
role of binding all people together in the thread of universal 
brotherhood. In one sense, such a situation may be highly bene- 
ficial for mankind and may therefore be highly desirable. But 
the question is, whether such a situation is really possible, i.e. 
whether universal religion is a real possibility. That such a reli- 
gion is logically possible is undoubted, because there is no con- 
tradiction involved in the concept of universal religion. But the 
real question is of its parctical possibility. So we have really to 
discuss the question whether universal religion is practically 
possible. 

But belore seeing whether universal religion is practically 
possible. we will have to see what the Practical possibility of a 


1. Vivekanand, Jaana Yoga (Advaitashram, Calcutta, 1961), p. 373. 
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universal religion will mean, or, in other words, what the possi- 
ble universal religion will possibly be like. It may be of any one 
of the following three possible forms : 


(a) One of the prevailing religions themselves may be taken 
universally by all people of the world to be their religion 
instead of one which they have so far been following as 
their own. 

(b) Or else, common and essential points of all prevailing reli- 
gions may be drawn outso as to form common set of 
beliefs and practices to be observed and followed by all 
religious people of the world. 


(c) Oragain, a totally fresh religion in a fresh manner may be 
evolved and people all over the world accept it as their com- 
mon religion. But before seeing whether universal religion 
in any of these forms is possible, it will, perhaps, be worth- 
while to sce what actually the acceptance ofa religion by 
a people means. This consideration will, asa matter of 
fact, bring us very near to the consideration of the problem 
regarding the very nature of religion. 

The question ‘What is religion’? may be answered differently 
and the theoretical discussion on the problem as to what a 
man hasor does or becomes when he accepts a particular 
religion may centre around various points. But seeing the entire 
thing on a very generaland realistic plane one may very easily 
find that what aman as a matter of fact has with him in 
having a particular religion like the Hindu or Christian or any 
other of this kind as his own religion is that, he entertains certain 
specific beliefs with regard to the world-and-life as a whole and 
performs certain specific practices in the light of those beliefs. 
Religion in this light may ‘conveniently be defined as a specific way 
of lifebased on some specific conviction or convictions with re- 
gard to the world-and-life as a whole. Hinduism represents one 
way of life based on some specific kind of conviction or convic- 
tions with regard to the world-and-life as a whole, Buddhism 
another and Christianity yet another. The beliefs include belief 
in God, beliefin a sepecific nature or status of the world and 
man, beliefs in a specific kind of life after death etc., and the 
practices include ways of prayer, various ceremonies and rituals 
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and many ethical virtues and duties. We haveseen that all the 
religions of the world have their own specific kinds of beliefs, and 
all of them prescribe specific practices for their followers. Of 
course, there are many similarities as regards these beliefs and 
practices amongst different religious, but there are differences 
too. Every religion maintains its separate character due to the 
specific beliefs and practices that it imbibes and prescribes. 
Similarly, every religious man is distinctly recognised as a 
Hindu or Buddhist or a Christian due to the specific beliefs 
and practices he entertains and follows. One more thing 
that we may add, as forming the characteristic nature 
of a particular religion is the presence of certain specific 
religious stories or myths within it. It is Braithwaite, who 
while analysing the nature of religious language, has drawn our 
attention very significantly towards this aspect of the religions 
of the world. According to his analysis, every religion consists 
of two things—(1) a moral way of life and (2) certain stories. 
The first is primary and the second is only subsidiary, but the 
two are there in every religion. Every religion, according to him, 
is an attempt at setting out a moral way of life supported by 
certain stories. His analysis may or may not be accepted, 
but in pointing out the role and importance of stories in 
religions, he has drawn our attenion to a very important aspect 
of prevailing religions. Every religion abounds in certain mythi- 
cal stories, which are very reverently read, listened and remem- 
bered by its followers, On the practical level, these stories play 
a great role in religions and the specific nature and character of 
one religion are distinguished to a great extent from those of the 
others by the presence of different stories in them. Thus every 
religion, as its people observe and follow it, consists mainly of 
three things— (1) certain beliefs, (2) certain practices and (3) 
certain religious stories. Naturally, therefore, accepting one 
specific religion rather than another by a man means accepting 
one set of beliefs and practices and entertaining one set of reli- 
gious stories inmind rather than another by him. Now let us see 





99. R. B. Braithwaite, An Empiricist’s View of the Nature of Religious 
Belief, Eddington Memorial Lecture, Nov. 1955. 3 
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in this light the question of the acceptability of the so-called uni- 
versal religion in any of the three possible forms mentioned 
above by all religious people of the world alike, because practi- 
cal possibility of universal religion in any of the above forms 
means its acceptability by all people alike. 

The practical possibility of the universal religion in its first 
form means the acceptability of the beliefs, practices and reli- 
gious stories of any one of the prevailing religions by all religious 
_ people of the world. For example, if Hinduism becomes univer- 

sal religion, it will imply that all religious people of the world 
begin to believe alike in the immortality of the soul, karma and 
rebirth, bondage and liberations etc. and all of them adopt the 
Hindu way of prayer and worship, perform Hindu rituals and 
observe Hindu moral principles etc. Notonly these, all the 
people of the world will begin to read, listenand remember with 
reverence the Hindu sacred stories relating to Rama, Krishna 
and many other Hindu mythical personalities. But when will it 
be possible? Perhaps only then when Hindu beliefs, practices 
and religious stories prove to be the most religiously satisfying, 
i.e., when they prove to be such which satisfy the religious instinct 
and hunger of all the people of the world in the most efficient 
manner. As a matter of fact any religion which claims to be 
universal or which is taken as being most suitable for this pur- 
pose, will have to satisfy this condition, viz. its beliefs, prac- 
tices and religious stories are most readily acceptable to all the 
people of the world and are most satisfyingin nature. But on 
what grounds can one prove the supremacy of the set of beliefs 
and practices of one religion over all others so that it can have 
the best claim to be the universal religion ? Each religion in its 
own way is most satisfying to its followers, such that its beliefs 
and practices are most naturally, agreeably and conveniently 
acceptable to them. What will be the grounds then on which 
one can claim supremacy for the beliefs and practices of any one 
religion ? 

There have, of course, been attempts by some noted thinkers 
to prove implicitly or explicitly the supremacy of their own 
religion in respect of the fact that it contains elements which 
_ make it most efficient to serve as a universal religion. For exam- 

ple, George Galloway in his book Philosophy of Religion expresses 
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the view that Christianity contains within it all such elements in 
the most efficient manner which may make a religion universal. 
According to him only that religion may be taken as universal 
which touches the inner soul of man and which goes beyond all 
distinctions of class or group such that the ways of deliverance 
pointed out by it are applicable to all, and not to only a few of 
a particular class or group.1 In Galloway’s opinion three reli- 
gions of the world—Buddhism, Christianity and Islam—satisfy 
these conditions, but it is only Christianity which satisfies them 
in the most suitable and efficient manner. But we can see it very 
well that Galloway’s opinion is openly one-sided and is based 
onan unwarranted bias for his own religion, Every religion in its 
own way tries to satisfy the inner soul of its followers and its 
principles and practices are never meant for any particular group 
of people only. No religion in its origion is sectarian in nature. 
Whatever waysfor man’s deliverance it deciphers are meant 
for all, and not fora particular few. It is a different matter that 
only a few people in the world become the actual followers ofa 
particular religion and such people forma definite religious or 
social group. Ifat all there is any religion which at least at its 
face seems to be a religion meant for a specific class or group 
of people, itis Judaism, the religion ofthe ‘chosen people”. 
But, as the later prophets like Issaiah clarified, God took the 
people of Israel as the chosen people, not in the sense that sal- 
vation was meant for only them, but in the sense that they 
were the people whom God has chosen to bear the torchlight 
and spread his message of the Law and the Commandments to 
the people of the world so that all of them might be able to 
attain their salvation. Thus no religion is really sectarian in its 
outlook. Its message is universal, although only a few people 
adopt it and organise themselves under a separate religious 
group. Galloway’s plea cannot make the claim of Christianity 
stronger than the other religions to become a universal 
religion. Every religion may claim universality and there is 
every likelihood of a quarrel on this score as to which religion 
can justify its claim most for being a universal religion. 





1. George Galloway, Philosophy of Religion (T & T Clark, Edin- 
burgh) 1956 P., p. 138. z 
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With an implicit bias for Hinduism Dr. Radhakrishnan 
sometimes seems to conceive the possibility of universal religion 
in the nature and form of Hinduism. In his book Eastern Religions 
and Western Thought, he argues that Hinduism by its very nature 
has always been very liberal and broad-hearted and its attitude 
towards other religions has always been one of tolerance. It has 
always believed that all religions refer to the same reality and 
they all are just like the different pathways leading to the 
same goal. History also presents testimony tothis universalistic 
outlook of Hinduism. At times, people of different religions 
came to India and settled here. The Hindus quite happily 
allowed those people to settle and observe their own religions, 
But in course of time, these religions could hardly maintain their 
identity in face of the liberal and universalistic outlook of 
Hinduism and they ultimately merged into it. Buddhism origi- 
nated in India, spread and survived throughout the universe, 
but it could hardly maintain its separate identity in India. The 
liberality of Hinduism absorbed it. Those religions which did 
not merge into Hinduism were greatly influenced by it and they 
have hardly been able to maintain their original rigour. All 
these facts amply show that Hinduism contains within it qua- 
lities of being a universal religion. It can very well accommodate 
other religions within it and form ground for a universalistic 
faith. But on examination we can see that the grounds on which 
Dr. Radhakrishnan hopes and believes Hinduism to contain 
within it the’ practical possibility of a universal religion are not 
very strong. The beliefs that the God or gods and goddesses of 
different religions are basically one and the same and that all 
the different religions are just the different pathways leading to 
the same goal do not constitute Hindu religion; they rather 
constitute Hindu philosophy of religion. Therefore the practical 
possibility of universal religion in the nature and form of 
Hinduism does not depend upon the fact that it looks to other 
religions with a sense of sympathy and tolerance, rather it 
depends upon the answer to the question, how far the beliefs, 
practices and religious stories of Hinduism contain elements 
within them which will be efficaciously able to satisfy the head 
and heart of all the religious people of the world. And it can 
definitely be not said with certainty that Hinduism possesses 
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elements which will best satisfy all the people of the world. As 
we have said above, all the religions of the world contain 
elements which best satisfy their followers in their own ways. 
The historical examples also prove nothing. The merger of cer- 
tain religions at a certain time in some other religion or 
religions may be a sequel to many local factors of the time. 
There was a time when other religions merged into Hinduism 
and today there- are several Hindus who are daily undergoing 
conversion into Christianity. Further, if Hinduism has influenced 
other religions, the influence of other religions upon Hinduism 
cannot also be denied. It is quite natural that religions flouri- 
shing together influence each other and therefore there is nothing 
special in Hinduism influencing other religions. 

Thus the pervading of one existing religion over all others 
such that it is acceptable to all religious people of the world 
alike as their own religion does not seem practicable. The 
basic question is : which particular religion is competent for the 
purpose and why ? We have seen that all religions may have 
equal claims and the preference cannot amicably be decided. 
However, the most basic question in this regard seems to be, 
whether it is practically possible that the same set of beliefs, 
practices and religious stories may be able to satisfy with equal 
efficiency the religious feclings of persons coming of different 
traditions and living at different places in different times and 
different situations. The answer seems to be most palpably nega- 
tive. And therefore the practical possibility of universal religion 
in the first form seems very much doubtful. 

Let us now take up the second possibility which perhaps 
seems to be the most viable alternative. If the common and 
essential points of all the religions are drawn out and put to- 
gether so as to form a common set of beliefs and practices, per- 
haps that will be acceptable to all the religious people of the 
world ungrudgingly. But on analysis and: examination, 
the matter does not seem to be so easily practicable. 
There are, of course, similarities amongst religions on many 
points and that we have already seen. But how far we can be 
able to form a religion in the full sense of the term on the basis 
of these similarities is still a matter of consideration. We have 
seen that accepting a religion by a man commonly means 
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accepting a certain set of beliefs, practices and religious stories 
as constituting that religion. Now, the point to be considered is, 
whether there are any similarities between the mythical stories 
of different religions, such that their common features may be 
taken out to form the religious stories of the universal religion. 
Is there any affinity between storiesrelated to Moses and Jehovah 
on the one hand and Rama and Krishna on the other ? Simi- 
larly, is there any similarity between stories about Jesus Christ 
and others of the Christian tradition and the various religious 
stories present in Islam, Buddhism etc. ? What common my- 
thical stories can be derived out of these ? Similarly, on the 
level of beliefs, we find that some religions strictly believe in only 
one God, some in two, some in several gods and goddesses and 
some do not believe in any Godor gods at all. Again some take 
God as personal, some as impersonal and some as super-personal. 
What are the common points between them ? Again, in one 
religion belief in karma and rebirth constitutes the central core, 
in another religion it finds absolutely no place at all. Further 
again, some take Moksha or Nirvana to be the ultimate destiny of 
man, others take the attainment of Heaven as the ultimate 
destiny. What are the common points in all these which can be 
extracted to form the belief of the universal religion ? And these 
points are not trivial so that they may be left out. Asa matter 
of fact, these constitute the essence of the religions they belong 
to. Similarly again, although there is much common amongst 
various religions regarding the ethical virtues and duties they 
recognise, there is very little common amongst them regarding 
the various rites, ceremonies and rituals they contain. And 
however little importance one maybe ready to give to these 
rituals and ceremonies from a higher religious standpoint, they 
possess indisputably great importance for the common religious 
man. Thus it is difficult to find common religious practices 
which may be extracted out of various religions so as to form 
the rites and rituals of the universal religion. And most of all, 
is religion something so external that certain beliefs, practices 
and religious stories chalked out, formulated and constructed 
in an artificial manner by taking points from different religions 
will give real satisfaction to its followers ? Religion is primarily 
a matter of inner conviction, and nothing can be pressed upon 
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a religious man artificially from without. The way in which the 
proposed set of common beliefs and practices is to be determined 
for the universal religion will definitely make it external and 
artificial which will hardly be able to satisfy the inner heart of 
the religious man. Such beliefs and practices will be like arti- 
ficial instructions imposed from outside. They will, therefore, 
never have that inner anchorage in the heart of religious man 
which the original beliefs and practices of his own religion find 
in him. Such a religion, therefore, in short, will not bea 
religion at all; it may be anything else. 

The third alternative of the practical possibility of universal 
religion is no less dubious. Ifuniversal religion comes about 
as a new religion in any form whatsoever, it is bound to be 
nothing other than one more religion besides many existing 
from beforehand. As we have indicated earlier, no propounder 
or prophet of a fresh religion has ever wished his religion to 
be the religion of a selected group; he has rather wished it to 
be a religion ofall the people of the world. But it is an irony 
of fate that everytime when an attempt has been made by a 
prophet to give man a new religion of universal acceptance, it 
has resulted merely in giving rise to one more religion besides 
those existing from beforehand. The same will be the fate of 
the so-called universal religion, ifit comes up in the form of a 
totally new religion. The mere name ‘universal’ will hardly be 
able to make it universal. 


Thus the practical possibility of universal religion in any of 
its possible forms seems very bleak. As a matter of fact, such a 
religion is not at all needed. What is needed is tolerance and 
sympathy on the part of the followers of every religion towards 
religin:.s other than their own. To our mind, if there is ever a 
religion which is universal in any of the above three forms, that 
will mark the end of true religion. Religion will then be only a 
fashion, an external clothing. It will be completely cut off from 
its root. Religion is a matter of inner conviction and the outer 
way of life is just a consequence of that. Men, so long as they 
are men, and not mere automata, have the right to differ from 
one another in their convicitions and are bound to hAve different 
ways of life in the light of their convictions. That is the real 
privilege of man. Ifa universal religion is thrust upon him from 
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outside in an artificial form, this privilege is withdrawn and 
there is neither real man nor real religion. Religion, aswe have 
said above, is, from one point of view, a medium of satisfying 
the hunger of one’s soul which arises due to the deficiencies of 
mundane life. And if there are various ways of satisfying this 
hunger, where is the ground for quarrel ? Every man has the 
right to differ from others on various points relating to life and 
existence. Why then debar him from this privilege in the 
sphere of religion? He has the right to differand there is no need 
of evolving any universal religion. We will have only to learn 
to accommodate and respect differences in matters of religion. 
Difference are quite natural and they will have to be recognised 
and tolerated as such. One cannot be both intolerant and 
religions at the same time. The primary lesson of religion must 
be to tolerate and accommodate the ideas and sentiments of 
others. If some one finds himself unable to do it, he has no 
right to claim himself religious. 
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